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PREFACE. 


The principal object which I have had in view in this 
volume, as in the two which preceded it, lias been to 
assist the researches of those Hindus who may desire 
to investigate critically the most important points in 
the civil and religious history of their nation. Having 
shown in the First Part . that the mythical and legendary 
accounts, given in the Puranas, etc., regarding the 
origin of the caste system which lias long prevailed in 
India, are mutually contradictory and totally insufficient 
to establish the truth of the popular belief regarding the 
distinct creation of four separate tribes ; and having 
endeavoured to prove, in the Second Part, by a variety 
of arguments, drawn chiefly from comparative philo- 
logy and from the contents of the liig-veda, that the 
Hindus are descended from a branch of the Indo-Ger- 
manic stock, which dwelt originally along with the 
other cognate races, in Central Asia, and subsequently 
migrated into Northern Hindustan, where the Brah- 
manieal religion and institutions were developed and 
matured ;— I now come, in this Third Part, to consider 
iriore particularly the history of the Vedas, regarded as 
the sacred Scriptures of the Hindus, and the inspired 
..source from which their religious and philosophical 
systems' (though, to a great extent, founded also on 
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reasoning and speculation.) -profess to be mainly derived ; 
or with which, at least, they all pretend to be in har- 
mony. 

When I speak, however, of the history of the Veda. 
I am reminded that I am employing a term which will 
suggest to the philosophical reader the idea of a minute 
and systematic account of all the various opinions 
ydiieh the Indians have held in regard to their sacred 
books from, the commencement, through all the .succes- 
sive stages of their theological development, down to 
the present time. To do anything like this, however, 
would he a task demanding an extent of research far 
exceeding that to which I can pretend. At some future 
time, indeed, we may hope that a history of the theo- 
logical and speculative ideas of the Indians, which shall 
treat this branch also of the subject, may be written by 
some competent scholar. My own design is much more 
modest. I only attempt to show what are the opinions 
on the subject of the Yeda, which have been entertained 
by certain distinct sets of writers whom I may broadly 
divide into three classes — (I) the mythological, (2) the 
scholastic, and (<>) the Yedic. 

The first, or mythological class, embraces the writers 
of the different P lira nas and Itihasas, and partially those 
of the Brahmanas and Upanishads, who, like the compilers 
of the Puranas, frequently combine the mythological with 
the theosoplue element. 

The second, or scholastic class, includes the authors 
of the different philosophical schools, or Darsanas, 
with their scholiasts and expositors, and the commen- 
tators on the Yedas, The whole of these writers belong 
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to the class of systematic or philosophical theologians; 
but as their speculative principles differ, it is the object 
of each particular school to explain and establish the 
origin and authority of the Vedas on grounds conform- 
able to its own fundamental dogmas, as well as to 
expound the doctrines of the sacred hooks in such a 
way as to harmonise with its own special tenets. 

The 'third- class of writers, whose opinions in regard 
to the Vedas I have attempted to exhibit, is composed 
(1) of the rishis themselves, the authors of the Vedie 
hymns, and (2) of the authors of the Upanishads, which, 
though, works of a much more recent date, and for the 
most part of a different character from the hymns, are 
yet regarded by later Indian writers as forming, equally 
with the latter, a part of the Veda. As the authors of 
the hymns, the earliest of them at least, lived in an ago 
of simple conceptions, and of spontaneous and childlike 
devotion, we shall find that, though some of them appear, 
in conformity with the spirit of their times, to have 
regarded their compositions as in a certain degree the 
result of divine inspiration, their primeval and elemen- 
tary ideas on- this subject form a strong contrast to the 
artificial and systematic definitions of the later scho- 
lastic writers. And even the authors'. of the -Upanishads,.. 
though they, in a more distinct manner, claim a super- 
human authority for their own productions, are. very far 
from recognizing the rigid classification which, at a 
subsequent period, divided the Vedic writings from all 
other religious works, by a broad line of demarcation. 

It may conduce to the convenience of the reader, if I 
furnish here a brief survey of the opinions of the’ three 
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classes of writers above described, in regard to the Vedas, 
as these opinions are shown in the passages which are 
collected in the present volume. And this becomes the 
more expedient, as, since the body of this work was 
composed, I liavo discovered some additional texts of 
considerable importance, representing .the tenets of the 
Mmiansaka and Naiyayika schools, either in fuller de- 
tail or under somewhat different aspects, which I have 
had to throw into an appendix, and to which it is there- 
fore the more necessary that I should here draw the 
reader’s attention in connection with the other texts of 
the same schools, which are cited in the earlier part 
of the collection. 

The first chapter (p. 1-118) contains texts exhibiting 
the opinions on the origin, division, inspiration, and 
authority of the Vedas, which have been held by Indian 
authors subsequent to the collection of the Vedie Hymns, 
and consequently embraces the views of the first two of 
the classes of writers above specified, viz., (1) the my- 
thological and (2) the scholastic. In the first Section 
(pp. 8-0), I adduce texts from the Satapatha Brahmana, 
the Chhandogya Upaiilsfiad, and the Institutes of Maim, 
in which the first thh?e Vedas arc described as hav- 
ing been produced from fire, air, and the sun. In 
the second Section (pp. 0-12) are quoted two passages 
from the Yislmu and Bhagavata Puranqs, which repre- 
sent the four Vedas to have 'issued from the mouth of 
Brahma at the creation ; a third from the Vrihad Aran- 
yaka Bpanishad, which describes the Vedas, as well as 
other sastras, as being the breath of Brahma ; several 
from the Hariyansa, which speak of the Vedas as pro* 
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duced; from the Gayatrl, or as created hy Brahma ; 
another from the Mahfibharata, which describes Saras- 
vatl as the mother of the Vedas ; with two from the Rik 
and Atharva Vedas, one of which derives the Vedas 
from the mvstieal victim Purusha, and the other makes 
thorn spring from- Time. In page 227 of the Appendix 
a second passage of the Atharva-veda is cited, in which 
the Vedas are declared to have sprung from the leavings 
of the .sacrifice ( uchchhishU ). Another text is quoted 
from Mann, which describes the Vedas, along with cer- 
tain other objects, as being the second manifestation of the 
Sativa-gma , or pure principle, while Brahma is one of 
its first manifestations. Two further ('[notations from the 
Vishnu Purana assert- the eternity of the Veda and its 
oneness with Vishnu. The third Section (pp. 12-10) 
contains various passages from Maim, in which the great 
dignity, power, authority, and dlieacy of the Veda are 
celebrated ; together with two other texts from the same 
author and the Vishnu Purana, in which a certain im- 
purity is predicated of the Sama-veda; and two more 
from the Vayu and Brahma- vai vartta Puranas, which 
derogate in some degree from the consideration of the 
Vedas, by setting up a counter claim to respect in fa vour 
of the Puranas. A further passage is quoted from the 
Mundaka Upanishad, in which the Vedas and their 
appendages are designated as the “ inferior science,” in 
contrast to the “superior science,” the knowledge of 
Soul. The fourth Section (pp. 20-eJ ) describes the 
^division of the Vedas in the third or Rvapara age, by 
Vedayyasa and his four pupils, according to texts of the 
Vishnu, Vayu, and Bhagavata Puranas ; and then ad - 
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(luces a different account, asserting their division in the 
second or Treta age, by the King Punlruvas, according 
to another passage of the same Bhilgavata Purana, and a 
text of the Mahabharata (though the latter is silent 
regarding Puru ravas). Section fifth (pp. 31-39). con- 
tains passages from the Vishnu and Vayu Puranas and 
the Satapatha Brahmana, regarding the schism between 
the adherents of the Yajur-veda, as represented hy the 
different schools of Vaisampnyana and Yujnavalkya, and 
quotes certain remarks of Prof. Weber on the same sub- 
ject, with some other texts, as adduced and illustrated by 
that scholar, on the hostility of the Atharvanas towards 
the oilier Vedas, and of the Chhandogas towards the 
Big-veda. 

Section vi. (pp. 39-52) contains extracts from the works 
of Say ana and Madhava, the commentators oil the Eik 
and Taittiriya Yajnr Vedas, in which they both def ine the 
characteristics of the Veda, and state certain arguments 
in support of its authority. Sayana (pp. 40-4*7), after 
noticing the objections urged against his views by persons 
of a different school, and defining the Veda as a work 
consisting of Mantra and Brahmana, asserts that it. is 
not derived from any personal, or at least not from any 
human, author (compare note 39, p. 51); and rests its 
authority on its own declarations, on its self-proving 
power, on the smriti (i.e., non-vedic writ ings of eminent 
saints), and on common notoriety. He then encounters 
some other objections raised against the Veda on the 
score of its containing passages which are unintelligible, 
dubious, absurd, contradictory, or superfluous. Madhava 
(pp, 47-52) defines the Veda as the work which alone 
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reveals the supernatural means of attaining future feli- 
city ; explains that males only, belonging to the three 
superior castes, are competent to study its contents ; 
and asserts that, inasmuch as it is eternal, it is 
a primary and infallible authority. This eternity 
of the Veda, however, ho appears to interpret as not 
being absolute, but as dating from the first creation, 
when it was produced from Brahma, though, as he is 
free from defects, the Yeda, as his work, is self-proved. 

Section vii. (pp. 52-73) contains the views of Jaimini 
and Badarayana the (alleged) authors of the Vllmansa 
and Brahma (or Vedanta) Sutras on the eternity of the 
Veda. Jaimini asserts that sound, or words, are eternal, 
that the connection between words and the objects they 
represent also, is not arbitrary or conventional, but 
eternal, and that consequently the Vedas convey un- 
erring information in regard to unseen objects. This 
view- he defends against the objections of the Yaiya- 
yikas, insisting that the names, derived from those of 
certain sagos, by which particular parts of the Vedas arc 
designated, do not prove those sages to have been their 
authors, but merely their students; while none of the 
names occurring in the Veda are those of temporal beings, 
but all denote some objects which have existed eternally. 
Some of those notions are further enforced in a passage 
from the summary of the Mlmansa doctrine, given in 
the Sarva-darsana-sangraha, which I have quoted in the 
Appendix (pp. 190-206). The writer first notices the 
Kaiyayika objections to the Mimansaka tenet that the 
Veda had no personal author, viz., (1) that any tradi- 
tion to this effect must have been interrupted- at the 
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past dissolution of the universe ; (2) that it would be 
impossible to prove that no one had ever recollected any 
such author ; (3) that the sentences of the Veda have 
the same character as all other sentences ; (4) that the 
inference, — drawn from the present mode of transmitting 
the Vedas from teacher to pupil, — that ' the same mode 
of transmission must have gone on from .eternity, breaks 
down by being equally applicable to any other book ; 
(5) that the Veda is in fact ascribed to a personal author 
ill a passage of the book itself; (G) that sound is not 
eternal, and that when wo recognize letters as the same we 
have heard before, this does not prove their identity or 
eternity, but is merely a recognition of them.. as belong- 
ing to the same specks as other letters we have heard 
before; (7) that though Paramesvara (God) is naturally 
incorporeal, he may have assumed a body in order to 
reveal the Veda, etc. The writer then states the 
MTmaiisaka answers to those arguments thus : What 
does this alleged ‘production by a personal author ’ 
(paurwheyaim) mean ? The Veda, if -supposed to be so 
produced, cannot derive its authority (a) from inference 
(or reasoning), as fallible books employ the same process. 
.Nor will it suffice to say (b) that it derives its autho- 
rity from its truth : for the Veda is defined to be a book 
which proves that which can be proved in no other way. 
And even it Paramesvara (God) were to assume a body, 
he would not, in that state of limitation , have any access 
to supernatural knowledge. Further, the fact that dif- 
ferent kVchds or recensions of. the Vedas arc called after 
the names of particular sagos, proves no. more than that 
these recensions wore studied by those sages, and affords 
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no ground for questioning the eternity of the Vedas,- 

an eternity which is -proved l>v the fact of our recog- 
nizing letters when we meet "with them. These letters 
are the very identical letters we had heard before, for 
there is no evidence to show either that letters of the 
same sort (GPs, for instance) are numerically different 
from each other, or that they arc generic terms , denoting 
a species. The apparent differences which are observ- 
able in the same letter, result merely .from the particular 
characteristics of the persons who utter it, and do not 
affect its identity. This is followed by further reason- 
ing in support, of the same general view ; and the writer 
then arrives at the conclusion, which he seems to him- 
self to have triumphantly established, that the Veda is 
underived and authoritative. After noticing the dif- 
ferent grounds on which authoritat :i von ess, and non- 
aufhoritatryeness, respectively, are rested by the prin- 
cipal Indian schools, the Naiyayika is next introduced 
as raising another difficulty, as to the self-dependent 
(or self-derived) authority which is claimed for the Veda. 
What, he asks, is the source of this self-dependent 
authority? He gives four conceivable definitions of 
what it may be supposed to moan, and shows to his own 
satisfaction that they are all untenable. The Mimansaka 
then interposes, and brings forward a fifth definition. 
His conclusion appears to he that authoritativeness springs 
from the constituents or totality of knowledge, 

The question of the effect produced on the Vedas by 
the dissolutions of the world, which is raised among the 
other Naiyayika objections above quoted, without re- 
ceiving any solution in the Mimansaka reply, is noticed 
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in some extracts from Patanjali’s Malta bhashya and its 
commentators, -which have boon adduced by Prof. Gold- 
stiicker in the Preface to his Manava-kalpa Sutra, and 
have been partly reprinted in my Appendix (pp. 228 if.). 
It is admitted by Patanjali, that, though the sense of 
the Yeda is permanent, the order of their letters has not 
always remained the same, and that this difference is 
exhibited in the different recensions of the Katiuikas 
and other schools. Patanjali himseljf does not; say what 
is the cause of this alteration in the order of the letters ; 
but his commentator, Ivaiyyata/ states that the order was 
disturbed during the great dissolutions, etc., and had to be 
restored (though with variations) by the eminent science 
of the rishis. Ivnlluka and Sankara, on the other hand 
(see pp. 5, 72, and 213, note 10), maintain that the 
Yeda was preserved ( unaltered , I presume) in the memory 
of Brahma during the periods of dissolution. 

In the extract given in pp. 65-73 from his commen- 
tary on the Brahma Sutras, 1 Sankara, while he follows 
the author of those Sutras, and Jaimini, in basing the 
authority of the Yedas on the eternity of sound, finds it 
necessary to meet an objection that, as the gods men- 
tioned in the Yeda had confessedly an origin in time, 
the words which designate those gods cannot be eternal, 
but. must have originated coevally with the created 
objects which they denote, since eternal words could 
not have an eternal connection with non-eternal objects. 
This difficulty he tries to overcome (by tacitly aban- 
doning the ground taken by Jaimini, that the Yeda contains 

1 My attention was drawn to this passage by an unpublished treatise by the Iter. 
Prof, Bauerjea, of Bishop’s College, Calcutta. 
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no references to non-eternal objects, and) by asserting, that 
the' eternal connection of words is not with, individual 
objects, but witli the specks to which these objects 
belong, and that India and the other gods arc proved by 
the V eda to belong to species. Sankara then goes on to 
assert, on the authority of Brahma Sutra, i. 3, 28, for- 
tified by various texts from the Vedas and the smritis, 
that the gods and the world generally are produced 
(though not in the sense of evolution out of a material 
cause) from the word of the Vedas (see, p. 4, and note, 
pp. 4. and 5) in the farm of sphota. This last term will 
be explained below. It should also be noticed here that 
in another place (i. 1, ->) the Braluna Sutras (see note 
39, in pp. 51, 52) declare, that Brahma was the source 
of the Veda, and that, on this foundation, Sankara argues 
that Braluna must be omniscient, if, however, the 
Vedas are eternal and apparently self-existent, it is not 
easy to see, how they can be at the same time the work 
of Brahma, and a proof of Ids omniscience. 2 

In opposition to the tenets of the Minmnsakas, who 
hold the eternity (or the eternal self-existence) of the 
Veda, and to the kindred dogmas of the Vedanta, as just 
expounded, Gotama, the author of the Nya-ya aphorisms, 
denies (Section viii. pp. 73-81) the eternity of sound; 
and after vindicating the Veda from the charges of 
falsehood, self-contradiction, and tautology, deduces its 
authority from the authority of the wise, or competent, 

2 It is true that S ankara gives an alternative interpretation of this Sutra, viz,-, 
that it may bo understood as meaning that the Vedas, etc., arc “ the source, or cause, 
or proof of Him, «.<?., by enabling m rightly to understand his nature/* (Youth 
karctrmm pramanam asya JBrehnumo yaihdvat warirphilhigamc ) . Hut the explana- 
tion given in the text is the first given, and it is not repudiated by Sankara. See 
Tiallantyne’s Aphorisms of the Vedanta, pp. 7-10. 
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person who was its author, 1 t does not clearly appear 
from Gotama’s aphorism who the wise person was whom 
he regards as the maker of the Veda, if he did not 
believe in a God, (see Appendix, note v. p. 216), he 
must have regarded the. rishis as its authors. The later 
Xaiyayika writers, however, as the author of the Tarka 
Sail grab a (Appendix, p. 209) and of the Kusumanjali 
(Appendix, pp. 211 -216) clearly refer the Veda to 
Ifevara (God) as its framer. Udayann, the author of 
the Kusumimja] i. controverts the opinion that the ex- 
istence of the Veda from eternity can bo proved by 
a continuous tradition, as such a tradition must, he 
says, have been interrupted at the dissolution of the 
world, which preceded the existing creation (see above, 
pp. xi. xiii. ) Ho, therefore (as explained by his com- 
mentator), infers an eternal and omniscient author of the 
Veda ; asserting that the Veda is pturrmhe/ja , or derived 
from a personal author ; that many of its own texts 
imply this; and that the appellations given to its par- 
ticular suklids or recensions, are derived from the names 
of those sages whose persons were assumed by Is vara, 
when he uttered them at the creation. 

Kapila, the author of the Sankhya Aphorisms (pp. 
81-86), agrees with the Xyiiya aphorist in denying 
the eternity of the Veda, but, in conformity with his 
own principles, differs from Gotama in denying its 
derivation from a personal (ie., here, a divine) author, 
because there was no person ■(*.«., as his commentator 
explains, no God) to make it. Vishnu, the chief of 
liberated beings, though omniscient, could not, he 
argues, have made the Veda, owing to his impassive- 
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ness, and no other person could, have done so from 
want of omniscience. And even if the Yeda liavo been 
uttered by the primeval Purusha, it cannot be called 
his work, as it was breathed forth by him unconsciously. 
(Compare the passage from the Yedantist Sankara, pp. 
104 and 105.) Kapila agrees with Jaimini in ascribing 
a self-demonstrating power to the Yeda, and differs from 
the iSTaiyayikas in not deriving its authority from correct 
knowledge possessed by an utierer. lie proceeds to 
controvert the existence of such a thing as sphota (a 
modification of sound which is assumed by the Mlman- 
sakas, and described as single, indivisible, distinct from 
individual letters, existing in the form of words, and 
constituting a whole), and to deny the eternity of 
sound. 

In the ninth Section (pp, 80-107) some short reason- 
ings in support of the supernatural origin of the Yeda are 
quoted from the Nyaya-mala-vistara (a condensed ac- 
count of the Mrmansa system) and from the Yedartha- 
prakasa (the commentary on the Taittirlya Yajur-veda). 
The arguments in both passages (pp. 80-89) are to the 
same effect, and contain nothing that has not been 
already in substance anticipated in the preceding sum- 
maries of the Mlmansa doctrine. In reference to their 
argument that no author of the Yeda is remembered, I 
have noticed here that the supposition which an objector 
might urge, that the rishis, the acknowledged utter ers 
of the hymns, might also have been their authors , is 
guarded against by the tenet, elsewhere maintained by 
Indian writers, that the rishis were merely seers of the 
pre-existing sacred texts. Some further passages are next 
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adduced (pp. 90-96) from the Xyaya-mala-vistara, from 
Kulluka’s commentary on Mann, and from Sankara 
Aeharyya, to show that a distinct line of demarcation is 
drawn by the scholastic writers between the Veda, on 
the one hand, and all other classes of Indian scriptures, 
such as the sniriti (including the Institutes of Maim, 
the Puranas, and Itihasas, etc.), on the other, the first 
being regarded as an independent and infallible director, 
while the others arc (in theory) held to be only authori- 
tative guides, in so far as they are founded on, and 
coincide with, the Veda. The practical effect of this 
distinction is, however, much lessened by the fact that 
the ancient sages (such as Mann), the authors of the 
smiths, are looked upon as having bad access to Vedic 
texts now no longer extant, as having held communion 
with the gods, and as having enjoyed a clearness of 
intuition into divine mysteries which is denied to later 
mortals. Sankara, however (as shewn in pp. 97-99), 
does not regard all the ancients as having possessed this 
infallible insight into truth, but exerts all his ingenuity 
to explain away the claims (though sanctioned by an 
IJpanisliad) of Ivapila, who was not orthodox, according 
to his Vedantie standard, to rank as an authority. In 
his depreciation of Jfapila, however, Sankara is opposed 
to the Bhagavata Purana and other standard works, (pp. 
99-100). I then proceed to observe (pp. 101-103) that 
though in ancient times the authors of the different 
philosophical systems ( Darsanas ) no doubt asserted 
the truth of their respective opinions, in opposition 
to all the antagonistic systems, yet in modern times 
the superior orthodoxy of the Vedanta appears to ho 
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generally recognized; while the authors of the other 
systems are regarded, e.g.,. by Madlmsudana Sarasvatl, 
as, amid all their diversities, having in view, as their 
ultimate scope, the support of the Vedantic theory. 
The same view, in substance, is taken by Vijnana 
Bliixu, the commentator on the Sankhya Sutras, who 
(Appendix, pp. 2 17-22(5) maintains that Kapila’s- system, 
though atheistic, is not irreconcilable with the Vedanta 
and other theistie schools, as its denial of an Isvara 
(God) is only practical, or regulative, and merely en- 
forced in order to withdraw men from tlie too earnest 
contemplation of an eternal and perfect Deity, which 
would impede their study of the distinction between 
matter and spirit. To teach men this discrimination as 
the great means of attaining final liberation, is one of 
the two main objects, and strong points, of the Sankhya 
philosophy, and here it is authoritative; while its 
atheism is admitted to he its weak side, and on this 
subject it has no authority. Vijnana Bliixu goes on to 
say that it is even supposable that theistie systems, in 
order to prevent sinners from attaining knowledge, may 
lay down doctrines partially opposed to the Vedas ; and 
that though in these portions they arc erroneous, they 
will still possess authority in the portions conformable to 
the sruti and smriti. He then quotes a passage from the 
Padma Purana, in which the god Siva tells his consort 
■ Parvatt that the Vaiscshika, the Nyaya, the Sankhya, 
the Purva-mlmansa Darkmas, and the Vedantic theory 
of illusion, are all systems infected by the dark or ttimam 
principle, and consequently more or less unauthoritative. 
All theistie theories, however, are, as Vijnana Bliixu 
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considers, authoritative, and free from error on their 
own special subject. And as respects the discrepancy 
between the'Sankhya and the Vedanta, regarding the 
unity of Soul, he concludes that the former is not 
devoid of authority, as the apparent diversity of Souls 
is acknowledged by the Vedanta, and the discrimina- 
tive knowledge which the Sankhva teaches to the em- 
bodied soul is an instrument of liberation ; and thus the 
two varying doctrines, if regarded as the one practical 
(or regulative), and the other real (or transcendental), 
will not be contradictory. 

After thus deviating into the Appendix, I revert to 
the close of Section ninth (pp. 103-109) where it is 
shewn that the distinction drawn by the Indian com- 
mentators between the superhuman Veda and its human 
appendages, the Kalpa Sutras, etc., as well as the smrilis , 
is not borne out by certain texts which I have cited 
from the Vrihad Aranyaka and Mundaka Upanishads. 
These two ancient treatises seem to place all the dif- 
ferent sorts of msiras or scriptures (including the four 
Vedas) in. one and the same class, the former speaking of 
them all promiscuously as being the breath of Eralmia, 
while the latter describes them all (except the IJpani- 
■ shads) as being parts of the “ inferior science/’ in opposi- 
tion to the “ superior science,” or knowledge of Brahma. 
In the same spirit as the Mundaka, the Chhandogya 
Upauishad also, as quoted in the Appendix (pp. 186, 
187), includes the Jour Vedas in the same list with 
a variety of miscellaneous mstras (which Narada has 
studied without getting beyond the coniines of exoteric 
knowledge), and never intimates- (unless it be by placing 
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them at the head of the list) that the former can claim 
any superiority over the other works with which they 
are associated. 

In Section tenth (pp. 107-113) the arguments in sup- 
port of the Veda, adduced in the philosophical systems, 
and by the various commentators, as above summarised, 
are recapitulated, and some remarks are made on these 
reasonings. My observations are chiefly directed to 
shew that the rishis arc proved by the contents of the 
hymns to have been their real authors ; and that 
numerous events which have occurred in time , are un- 
doubtedly mentioned in the Vedas. This, as we have 
seen (above, p. xiv.) is admitted by Sankara. . 

Tire Second Chapter (pp. 111-183) exhibits the 
opinions of the rishis in regard to the origin of the 
Vedic hymns. It is intended to shew in detail that, 

. though some at least of the rishis appear to have 
imagined themselves to be inspired by the gods in 
the expression of their religious emotions and ideas, 
they at the same time regarded the hymns as their 
own compositions, or the compositions of their fore- 
fathers, distinguishing between them as new and old, 
and describing their own authorship in terms which 
could only have, been dictated by a consciousness 
of its reality. The first, second, and third Sections 
(pp. 116-140) contain a collection of passages from the 
Rig-veda in which a distinction is drawn (1) between 
the rishis as ancient and modern, and (2) between the 
hymns as older and more recent ; and -in which (3) the 
rishis describe themselves as the makers, fabricators, or 
generators of the hymns ; with some additional texts in 
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which such authorship appears to be implied, though it 
is not expressed. Section fourth (pp. 141-164) contains 
a variety of passages from the same Yeda, in which 
(1) a superhuman character or supernatural faculties are 
ascribed to the earlier rishis; (2) the idea is expressed 
that the praises and ceremonies of the rishis were sug- 
gested and directed by the gods in general, or, in par- 
ticular, by the goddess of speech, or by some other or 
others of the different deities of the Vodic pantheon. To 
illustrate, and render more intelligible and probable, the 
opinions which T have ascribed to the old Indian rishis, 
regarding their own inspiration, 1 have quoted (in the 
same Section, pp. 165-171) a number of passages from 
Hesiod and Ilomer to shew that the 'early Greek 
bards entertained a similar belief. I then advert (pp. 
170-171) to the remarkable divergence between the 
later religious histories of Greece and of India. I. next 
enquire briefly (in pp. 171-172) in what way we can 
reconcile the apparently conflicting ideas of the rishis 
on the subject of the hymns, considered, on the one 
hand, as their own productions, and, on the other, as 
inspired by the gods. Then follow (pp. 172-176) some 
further texts from the Itig-veda, ill which a mystical, 
magical, or supernatural efficacy is ascribed 'to the 
hymns. These are succeeded (pp. 177-181) by a few 
quotations from the same Yeda, in which the authors 
complain of their own ignorance ; and by a reference to 
the contrast between these humble confessions, and the 
proud pretensions setup by later theologians in behalf 
of the Yeda, and its capability of imparting universal 
knowledge. The ideas of the rishis regarding their own 
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inspiration differ widely from the conceptions of later 
theorists ; for while the former looked upon the gods, 
who were confessedly mere created beings, as the sources 
of supernal illumination, the latter either regard the 
Veda as eternal, or refer it to the eternal Brahma, or 
Isvara, as its author. The fifth and last Section (pp. 
181-183) adduces some texts from the Svetasvatara, 
Mundaka and Chhandogya Upanishads, which show the 
opinions of the writers regarding their own inspiration, 
or that of their predecessors. 

I have stated above that my primary design in the 
composition of this work, has been to aid the researches 
of Indian students and their European .preceptors. But 
the volume, with all its imperfections, may perhaps 
also possess a certain interest for the divine and the 
philosopher, as furnishing a few documents to illustrate 
the course of theological opinion in a sphere far removed 
from the ordinary observation of the European student, — 
a course which, quite independently of t he merits of the 
different tenets involved in the enquiry, will, I think, 
bo found to present a remarkable parallel in various 
respects to that which is traceable in the history of 
those religions systems with which we are most, familiar. 
In both eases we find that a primitive age of ardent 
emotion, of simple faith, and of unarticulated beliefs, 
was succeeded by a period of criticism and speculation, 
when the floating materials handed down by preceding 
generations were compared, classified,, reconciled, de- 
veloped into their consequences, and elaborated into 
a variety of scholastic systems. 
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For an account of the printed works or MSB. from 
which my Sanskrit extracts have been made, I may 
refer to the Prefaces of the First and Second Parts. 
And sources not there mentioned, are, I think, specified 
in the body of the work. 

' In regard to the texts quoted from the Eig-veda, I 
have derived the same sort of assistance from the French 
version of M. Langlois, which has been acknowledged 
in the Preface to the Second Part, p. vi. I am also 
indebted for some of the Ycdic texts to Bochtlingk and 
Eo til’s Lexicon. 

In this volume, as the reader will perceive, the Sans- 
krit extracts are entirely printed in the Eoman charac- 
ter. I have no abstract preference for this mode of 
presenting Indian words ; but its adoption has saved me 
much labour in the way of transcription, and it has also 
the advantage of being somewhat more economical. 
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»? 
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t> 
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t' 
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it 
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ti 

130, 

a 
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>J 

149, 
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a 
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CHAPTER I. 

OPINIONS REGARDING THE ORIGIN, DIVISION, INSPIRATION, AND 
AUTHORITY OF THE VEDAS, HELD BY INDIAN AUTHORS SUB- 
SEQUENT TO THE COLLECTION OF THE HYMNS. 

In the preceding volume, I have furnished a general account 
of the ancient Indian writings, which are comprehended under 
the designation of Veda or Sruti. These works, which, as we 
have seen, constitute the earliest literature of the Hindus, are 
broadly divisible into two classes : (1) The Mantras or hymns, 
in which the praises of the gods are sung and their blessing is 
invoked ; (S) the Brahmanas, which embrace both the liturgical 
institutes in which the ceremonial application of those hymns 
is prescribed, and the Aranyakas and Upanishads, or theolo- 
gical treatises in which the spiritual aspirations which were 
gradually developed in the minds of the more devout of the 
Indian sages are preserved. It is, therefore, clear that the 
hymns constitute the original and, in some respects, the most 
essential portion of the Veda ; that the Brahmanas arose out of 
the hymtis, and are subservient to their employment for the pur- 
poses, of worship ; while the Upanishads give expression to ideas 
of a spiritual and mystical character which, though to some ex- 
tent discoverable in the hymns and in the older portion of the 
Brahmanas, are much further matured, and assume a more 
exclusive importance, in these later treatises. 

I content myself at present with referring the reader who 



2 OPINIONS REGARDING THE OB I GIN, ETC., foujyV. i. 

desires to obtain a fuller idea ;of the nature of the hymns, and of 
the attributes there ascribed to the divinities to whom they are 
addressed, to the late Professor H. H. Wilson’s translation of 
the earlier portion of the Rig-veda, and to the dissertation which 
he has prefixed to the first volume. At a later stage of this 
work, I hope to return to the mythology of the Veda, and to 
compare the conceptions which the risliis entertained of the 
different objects of their worship, with those representations of 
the deities who bore the same names, which occur in Indian 
writings of a later date, whether mythological or theological. 

The task to which I propose in the meantime to devote my- 
self, is to supply some account of the opinions entertained by 
Hindu writers, ancient and modern, in regard to the origin and 
authority of the Vedas. With this view I intend to collect from 
the Indian writings of the later Vedic era (the Brahmanas and 
IJpanishads) as well as from the books, whether popular or 
scientific, of the post-vedic period (the Puranas, the Itihasas, 
the institutes of Manu, the commentaries on the Vedas, the 
aphorisms of the Darsanas, or systems of philosophy, and their 
commentators) such passages as refer to the origin, division, 
inspiration, and authority of the Vedas, and to compare the 
opinions there set forthwith the ideas entertained on some of 
these subjects by the writers of the hymns themselves, as dis,- 
coverable from numerous passages in their own compositions. 

The mythical accounts which are given of the origin of the 
Vedas are mutually conflicting. In some passages they are said 
to have sprung from fire, air, and the sun. In other texts they 
are said to have been produced by the creator Brahma from his 
different mouths, or by the intervention of the G&yatrl, or to have 
sprung from the goddess Sarasvati. 1 proceed to adduce these 
several passages. 
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SjEcr; I . — Elemental origin of the Vedas according to the Brahnmas , 
Upanishads , and Institutes of Mam. 

I commence with a passage from the Satapatha Brahmana, 
xi. 5, 8, 1 ff. Prajdpatir vd idem agre asit } Eka era so 
’Mmayata syam prajdyeya iti | So ’mmgat sa tapo 'tapyata I 
tasmach ckrdntat tepdndt trayo lokd asrijyanta j pnthiey anta- 
rixam dyanli | sa imams trin lokdn abkitatdpa \ tebhyas tapte- 
bhyas trim jyotimshy ajayanta agnir yo ’ yam parade suryah | 
sa imdni trim jyotimshy abkitatdpa | tebhyas taptebhyas trayo 
redd ajayanta agner rigvedo my or yajurvedah sUrydt sdma- 
vedah j sa imams trin redan abkitatdpa | tebhyas taptebhyas 
trim sukrdny ajayanta bhUr ity rigvedad bhum iti yajnneddt 
smr iti sdmaeedat | Tad rigeedenaiva holram akurcata | yajur- 
vedena ddkmryavam sdmavedena udgUham yad era trayyai 
vidyayai sukram torn brahmatram uchchakrdma. “ Prajapati 
was formerly this universe [i.e. the sole existence]. Being 
alone, lie desired, ‘may I be, may I become.’ He toiled, he 
performed austerity. From him, when he had so toiled, and 
performed austerity, three worlds were created,— earth, atmo- 
sphere, and sky. He brooded over [i.e. infused warmth into] 
these three worlds. From them, thus brooded over, three lights 
were produced, — fire, this which purifies (i.e. pavana, or the 
air), and the sun. lie brooded over these three lights. From 
them so brooded over, the three Vedas were produced, — the 
Rig-veda from fire, the Yajur-veda from air, and the Sama-veda 
from the sun. He brooded over these three Vedas. From them 
30 brooded over, three seeds [or essences] were produced,— bkur 
froih the Rig-veda, bhucali from the Yajur-veda, and star from 
the Bama-veda. Hence, with the Rig-veda they performed the 
function of the hotri ; with the Yajur-veda, the office of the 
adhvaryu ; with the Sama-veda, the duty of the udgatri ; while 
the function of the brahman arose through the essence of the 
triple science {i.e. the three Vedas combined].” 

Chk&kddgya Upanishad.—k similar passage (already quoted* 
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in Part Second, p. 200) occurs in the Chhandogya Upanishad 
(p. 288 of Dr. Roer’s Ed.) Prajdpatir lokan abhyatapat | 
teshd'ih tapyamdndndrr rasan prabrihad agnim prithivya vdyum 
antarixad adityarh dirnli | sa etas tisro derntd abhyatapat \ 
tasarf tapyamdndndir rasan prabrihad agner richo vdyor ya- 
j&dtshi sdma adityat | sa etdw trayim vidyam abhyatapat | tasyas 
tapyamandya rasan prabrihad bhUr iti rigbhyo bhumr iti yajur- 
bhyah, smr iti samabhyali. “ Prajapati brooded over the worlds, 
and from them so brooded over, he drew forth their essences, 
viz., fire from the earth, air from the atmosphere, and the sun 
from the sky. He brooded over these three deities, and from 
them, so brooded over, he drew forth their essences, — from fire 
the Rik verses, from air the Yajush verses, and from the sun the 
Sam a verses. He then brooded over this triple science, and 
from it, so brooded over, he drew forth the essences,— from Rik 
verses the syllable bhur, from Yajush verses bhnvah, and from 
Sama verses svar.” 1 

Manu.— The same origin is assigned to the three Vedas in 
the following verses, from the account of the creation in Manu 
i. 21—23, where the, idea is no doubt borrowed from the Brah- 
manas: — Sanmhdniu sa namani karmanicha pnthak prithak \ 
Veda-sabdebkya evadau pnthak sarhsthascka nirmame | Kar- 
matmanMcha devdnam so ’srijat prdninam prabhufr | sadkyd- 
nancha ganarn suxmam yaynanchama sanatanam | Agni-vdyu- 
ravibhyastu trayam brahma sanatanam | dudoha yagnaxiddhyar- 
tham rig-yajuh-sdma-laxanam. "He [Brahma] in the begin- 
ning fashioned from the words of the Veda* the names, functions, 

1 Passages to the same effect are to be found in the Aitarcya (v. 32—34) and Km* 
shHakl Brahmanas. The latte* is translated by Weber in his Ind. Stud. ii. 303> ff 

* Kull€tka wrongly explains this to mean, “ Having understood them from the words 
of the Veda ( Veda-sabdebhya mi avagamya) ” It is similarly said in the Vishnu Pur. i . 
J5, 88, ff, (p. 43 of Wilson’s Trans.) Kama rupancha bhutanam kfityananoha pravetr- 
ttanam | Veda-sabdebhya evadau devMtnam chalcara $ah | rishmam n'amadheyani 
yaiha-ved*-smt<ini mi | yatha-niyoga-yogymi sarvesham apt so 'karot. i( Iix the 
beginning he ordained, from the words of the Veda, the names, forms, and functions 
of the gods and other creatures. He also assigned the names aud the respective 
offices of all the rishis, as handed down by the Vedas/’ The same idea is repeated iis 
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and conditions of all [creatures]. That Lord also created the 
subtile order of active and living deities, aud of Siidhyas, and 
eternal sacrifice. And in order to the performance of sacrifice, 
he drew forth from fire, from air, and from the sun, the triple 
eternal Veda, distinguished as Kik, Yajush, and Sfiman.” 

Rullflka Bhatta, the commentator, annotates thus on this 
passage :~~Sandtanam nityam | vedapaurusheyatra-paoco Manor 
abhimatah | pUrva-kalpe ye vedas te em Paramdtma-murtter 
Brakmanah sarvajnasya smrity-drud/tdh | tan ova kalpadciv 
ayni-vdyu-ravibkya dchakars/ta | srautascha ayam artho na 
sankanlyab | tathdcha snitih | ‘ ay tier riyvedo vdyor yajuneda 
adityat samaveda ' iti. “The word sawtana means ‘eternally 
pre-existing.’ The doctrine of the superhuman origin of the 
Vedas is maintained by Mann. The same Vedas which 
[existed] in the previous mundane era ( Kalpa ) were preserved 
in the memory of the omniscient Brahma, who was one with the 
supreme spirit. It was those same Vedas that, in the beginning 
of the [present] Kalpa, he drew forth from fire, air, and the sun : 
and this dogma which is founded upon the Veda is not to be 
questioned, for the Veda says, ‘ The Ilig-veda comes from fire, 
the Yajur-veda from air, and the Sama-veda from the sun.’” 

Another commentator on Manu, Medhatithi, explains this 
passage in a more rationalistic fashion, “ by remarking that the 

the Mahabharata, 8'antiparva, $,*>33 :—RUhoyas iapam vedan adhyimhanta diva- 
riimm \ Anadinidhana. vidyd vTiy utsnshtd svayamb/uwd | Adau vedumayi divyu yatah 
narvdh pravrittayah | RUhindm namadheyani ydsvha vedeshu sptiktayah | Ndndru- 
pancka bhutandm Jcarmannneha pravarttayan [pravarttatiam /] ] Vedambdebhya 
evddau nirmimlte m invar ah. u Through devotion the rishis studied the Vedas both 
day and night. In the beginning, wisdom, without beginning or end, divine speech, 
formed of the Vedas, was sent forth by Svayambhu [the self-existent] : from her all 
activities [are derived] , It is from the words of the Veda that that Lord in the 
beginning frames the names of the rishis, the creations which are [recorded?] in the 
Vedas, the various forms of beings, and species of works/* In his introductory 
verses, M&dhava, the author of the Vedartha-prakasa, or Commentary on the 
Taittiriya Sanhita, thus addresses Mahadeya : — Yasyci nuvasitam vedd yo vedebhyo 
*khU(mjagat | Nirmame tarn aham mnde vidyatirthwn Mahmwram. u I reverence 
Mibes vara, the hallowed abode of sacred knowledge, whose breath the Vedas are, 
and who from the Vedas formed the whole universe/* We shall meet this idea again 
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Itig-veda opens with a hymn to fire, and the Yajur-veda with 
one in which air is mentioned.” — Colehr. Misc. Ess. i. p. 11, note. 

To the verses from Manu (i. 21 — 23) just cited, the following 
from the second book may be added, partly for the purpose of 
completing the parallel with the passages previously adduced 
from the Satapatha Brahmana and the Chhandogya Upamsbad ; 
— Manu ii. 76, ff. Akdranchapy ukarancha ma/mraficka Prajd- 
patih | Vedatrayad niraduhad bhur-bhucah-svar ititi cha 1 
77. Tribhya cm tu vedebhyah padarn padam adudukat j tad ity 
ricko'sycih savitrydh parameshthi prajapalih 1 ... 81. Omkara- 
purvikds tisro mahavydhritayo 'ey ayah | Tripadd ckaiva gayatn 
vtjfieyaih brahmano mukhetm, 76. “ Prajapati also milked out 
of the three Vedas the letters a, u, and m, together with the 
words bhilr, bhuvah, and sear. 77. The same supreme Praja- 
pati also milked from each of the three Vedas one of the [three] 
lines of the text called sdvitrl [or gdyatrl], beginning with the 
word tad? 81. The three great imperishable particles (bhilr, 
bhuvah, svar) preceded by om, and the gdyatrl of three lines, are 
to be regarded as the mouth of the Veda [or Brahma].” 

Sect. II. — Origin of the Vedas according to the Vishnu and Jih&gavata 
Pur anas, the Vrihad Arangaka TTpanishad, the Harivama, the 
Mahabh&rata, the Rig and Atharva Vedas; eternity of the Veda ; 
miscellaneous statements regarding it. 

In the Vishnu and Bhagavata Puranas we find a quite dif- 
ferent tradition regarding the origin of the Vedas, which in these 
works are said to have been created by the four-faced Brahma 
from his several mouths. Thus the Vishnu Pur. says, i. 5, 
48, ff. \-Gayatmncha richaschaiva trwHt-sdma-rathantaram | 
Agnishtomancha yajiiandm nirmame prathamad mukhat | ya- 
jurhski tmishtubham ckkandah stomaih panchadasaih tathd 1 
Vrihat sdma tatkohthahoha daxinad asrijad mukhat | sdmdnl 
jagailchhandah stomaih saptadasani tathd] vainlpam gtiratvafl- 

9 This text, Rig^veda iii. f>2 v 10, will be quoted in the sequel. \ 
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cka paschimad asrijad mukhat j ekanmsam atharmnam aptor- 
ydmanam evacka j Anushtubham sa vairdjam uttarad asrijad 
mukhat. “ From his first mouth Brahma formed the gaydim, 
the rzk verses, the trivrit, the sdma-rathantara. From his 
southern mouth he created the yajush verses, the trishtubh 
metre, the panchadasa-stoma, the vrihat-sdma, and the uklkas. 
From his western mouth he formed the sdma verses, the jagatl 
metre, the saptadasa- -stoma, the vairupa, and the atiratra. 
From his northern mouth lie framed the ehadnsa, the atharvan, 
with the anushtubh and virdj metres.” 4 

In like manner it is said, but with variations, in the Bb&ga- 
vata Purana iii. 12, 34, and 37 ff. :—Kaddchid dhydyatah srash- 
tur veda dsams chaturmuhkdt | kathaih sraxydmyaham lokdn 
samavetdn yathd pura | . . . Big-yajuli-Sdmdtharvdkhydn vedan 
ptircadibhir mukkaih | sastram ijydih stutistomam prdyaschittam 
vyadhat kramdt. “ Once the Vedas sprang from the four -faced 
creator, as he was meditating ' how shall I create the aggregate 
worlds as before?’ . . . lie formed from his eastern and other 
mouths the Vedas called Rile, Yajush, SiTman, and Atharvan, 
together with praise, sacrifice, hymns, and expiation.” And in 
verse 45 it is stated that the ushnih metre issued from his hairs, 
the gdyatrl from his skin, the trishtubh from his flesh, the 
anushtubh from his tendons, the jagatl from his bones.” ( Tas- 
yoshnig dstl lomebhyo gaydtncka ivacho vibhoh | trishtup mam- 
sat snuto ’nushfup jagaty asthnali Prajdpateh.) 

Vrihad. Ar any aka. — According to the following passage of the 
Vrihad Aranyaka Upanishad (p. 455 of Boer’s Ed. and p. 179 
of Trans. =Satapatha Brahmana, p. 1064) the Vedas, as well as 
other siisfras arc the breath of Brahma: — Sa yathd ardrendh- 
agner abhy&hitdt prithag dhUmavinischaranti evath m are 'sya 
mahaio bhutasya hisvasitam etad gad rigvedo yajunedah sdma * 
redo ’tltarvdngirasa itihdsak purdnam tulyd upamshadah slokdh 

* See Wilson’s Trans, p. 42. Ad it is sufficient for my purpose that certain parts 
of the different Vetlaa are intended by the several terms employed in this passage, 
1 have left them all untranslated. ’ 
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sutr&ny anuvyakhyanatii vydkhydndni asyw.ua etdni sarvani ni- 
soasitani. “ As from a fire made of moist wood various modifi- 
cations of smoke proceed, so is the breathing of this great Beipg 
the Rig-veda, the Yajnr-veda, the Sama-veda, the Atharvftngi- 
rascs, the ItiMsas, Puranas, science, the Upanisbads, verses 
(slok’as), aphorisms, comments of different kinds— all these are 
his breathings.” 5 

It is curious that in this passage the Vedas appear to be 
classed in the same category with various other works, such 
as the Sutras, from some at least of which (as we shall see 
further on), they are broadly distinguished by later writers, who 
regard the former (including the Brahmanas and Upanisbads) 
as of superhuman origin, while this character is expressly denied 
to the latter, which are represented as pavrusheya, or merely 
human compositions. 

Harivansa. — In the first section of the Harivansa, v. 47, the 
creation of the Vedas by Brahma is thus briefly alluded to: — 
Richo yajumshi samani nirmame yajnasiddkaye | sadhyas tair 
ayajan demn tty emvt anususrmna. “ In order to the accom- 
plishment of sacrifice, he formed the Ilik, Yajush, and S&nm 
verses : with these the SadhySs worshipped the gods, as we have 
heard.” 

The following is a more particular account of the same event 
given in another part of the same work; Harivansa, verse 
11,516 : — Tato ’ srijad tax tripadam yayatnm vedamataram \ 
Akarochckaiva ckaturo vedan gayalri-sambhamn. After fram- 
ing the world, Brahma “ next created the ydyatri of three lines, 

6 In another part of the same Upiumhad (pp. 60 — 63 of Dr. Roer’s Ed.) Prajupati 
[identified with Death, or the Devomer] is said to have produced vdeh (speech), and 
through her, together with Soul, to have created all things, including the Vedas :~~ 
m tayii vetekd tend atmmd idam sarvani asrijata yad idam kincfai rw?io yajumshi 
samani ehhandami yajhan prajah pasun, “ By that speech and that soul he created 
all things whatsoever, itik, Yajush, and Sam a texts, metres, sacrifices, creature^ 
animals.” And in a subsequent text of the same work (p, 290) it is said 
veda etc mi \ vpgeva r\fj-vs<k mam yajttr-vedah pramfc soma-vedtih. ^ The thre^ 
Vedas are [identifiable with] these three tilings [speech, mind, and life]* Speech is 
the Rig-veda ; mind the Yajnr-veda ; and life, the Stoa-vcda.” 
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mother of the Vedas, and also the four V edas which sprang from 
the gayatrl” 

A little further on we find this expanded into the following 
piece of mysticism, verse 11,665, ff. \—Samdhita-mana Brahma 
mscapr&ptena hetund | chandra-mandala-samsthdnqg jyotistejo 
mahat tada \ Pravisya hridayam xipram gdyatryd nayanantare | 
Garbhasya mmbhavo ya'seha chaturdhapurashatmakab \ Brahma- 
tejomayo ’vyaktak sdsoato ’tka dhruvo ’vyayah | na chendriya- 
ponair yiihto yuktas tejogunena cha | chandranisu-vimala-prak/iyo 
bkr&jishnur varna-samsthitah j Netrdbhyam janayad dem rig - 
vedam yayu&hd saha | samavedancha jihedgrad atharvdnaheha 
mUrddhatah ) Jdtamdtrdstu te veddh xetram vindanti tattva- 
tah | Tenet vedatcam dpannd yasmad vindanti tatpadam | Te 
srijanti tada veda brahma purvavi sandtanam | Purusham div- 
yarUpdbham svaili avoir bhavair manobhavaih. “‘For the 
emancipation of the world, Brahma, sunk in contemplation, 
issuing in a luminous form from the region of the moon, 
penetrated into the heart of Gayatrl, entering between her 
eyes. From her there was then produced a quadruple being, 
lustrous as Brahma, indistinct, and eternal, undecaying, de- 
void of bodily senses or qualities, distinguished by the attri- 
bute of brilliancy, pure as the rays of the moon, radiant, and 
embodied in letters. The god fashioned the Rig-veda, with the 
Yajusb, from his eyes, the Sama-veda from the tip of his tongue, 
and the Atharvan from his head. These Vedas, as soon as they 
are born, find a body ( xetra ). Hence they obtain their charac- 
.ter of Vedas, because they find ( vindanti ) that abode. These 
Vedas then create the pre-existent eternal brahma (sacrifice or 
ceremonial), a being of celestial form, with their own mind-born 
qualities.’’ : 

I extract another passage on the same subject from a later 
section of the same work, verses 12,485, if. When the Supreme 
Being was intent on creating the universe, Hiranyagarbha, or 
Itraj&pati, issued from his mouth, and was desired to divide him- 
feelf—a process which he was in great doubt how he should 
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; : : «#»cti : r. : :Tbe text then proceeds :~-M eMntayatas tasya om ity 
moithitaii svarali | sa bkumav antanxe, chanakechakritamn 
s mnam \ Tafichawdbkyasatas tasya manah-sdramayam punafy \ 
hridayad deva-devasya vashaikaraft, samutthitah | bkumyanta- 
rixa-ndkdndm bhUyali svaratmakah pardfi | maha&mntimayfidj, 
pitnya mahavyakritayo ’ bhatan | chhandasdm praxard devl char 
turcinisaxard 'bhavat | Tatpadam safiismaran divyam savitrm 
aharot pmhlatk | rik-sdmdtharm-yajushas chaturo bhagamn 
grab huh | ckahdra nikhildn vedan brafmayuktena karmana. 

“ While he was thus reflecting, the sound om issued from him, 
and resounded throughout the. earth, atmosphere, and sky. 
While the God of gods was again and again repeating this, the 
essence of the mind, the vaskatkara proceeded from his heart. 
Next, the sacred vydhritls ( bhur , blmvah, srar) formed of the great 
smriti, the most excellent emblems of earth, atmosphere, and 
sky were produced. Then appeared the goddess, the most excel- 
lent of metres, with twenty-four syllables [the gdyatrl]. Re- 
flecting on the divine text [beginning with] tad, the Lord formed 
the sdvitn. He then produced all the Vedas, the Rik, Sftman, 
Atharvan, and Yajush, with their prayers and rites.” (See 
also the passage from the Bhag. Pur. xii. 6, 37, ft’., which will be 
quoted in a following section.) 

Mahdbhdrata . — The Maluiblifirata in one passage speaks of 
the goddess Sarasvatl as the mother of the Vedas. Sfinti P. 
verse 12,920 Yedanam mataram pasyamatsthdm demm Saras- 
vatim. “ Behold Sarasvatl, mother of the Vedas, abiding in me.” 

I will add here two passages, of a somewhat similar character,, 
from the Rik and Atharva Sanhitfis, though they ought, strictly 
speaking, to have been reserved for the next chapter. 

Mg-vcda. — In the 9th verse of the Purusha Sukta (already 
quoted in Part First, pp. 7 and 8), the three Vedas arc said to 
have been derived from the mystical victim Purusha. “From 
that universal sacrifice were produced the hymns called Rik and 
S&man, the metres, iihd the Yajush.” 

At/ui/'w-n'da.—ln regard to the origin of two of the Vedas, 
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'says, xix. 54, 3 : — Kalad richah samabkavdn 
yajuli kalad ajdyata. “From time the Rik verses sprang; the 
Yajush sprang from time.” 0 

Manu .—^ According to the verses in Manu, xii. 49, 50, quoted in 
Fart First of this work, p. 18, the Vedas, with the other beings 
and objects named along with them, constitute the second mani- 
festation of the sattva (/ana, or pure principle ; while Brahma is 
placed in a higher rank, as one of the first manifestations of the' 
same principle. The word Veda in this passage is explained by 
Kxdlftka of those “ embodied deities, celebrated in the Itihfisas, 
who preside over the Vedas.” ( Vcdabkhnamnyascho . ; devoid rig- 
rakavatya itihasa-prasidddh.) 

Vishnu Parana At the end of Section 0 of the third book of 

the V. P. (p. 285 of Wilson’s Trans.) we have the following asser- 
tion of the eternity of the Veda : — III sdkhah prasankhydtdh 
sdkhdbhedds tathaica cha | harttaraschawa sakhdndm bkedahetus 
tathoditah | sarvamanvanlarcshreta mkhdbhedah samdk smritah | 
Prdjapatyd srutir nityd tadvikalpas to me dvija. “Thus the 
Sakhas, their divisions, their authors, and the cause of the divi- 
sion have been declared. In all the manvantaras the divisions 
of the Sakhfis are recorded to be the same. The sruti (Veda) 
derived from Prajftpati (Brahma) is eternal : these, o Brahman, 
are only its modifications.” 

In another passage of the same book, Vishnu is identified with 
the Vedas. Vish. Pur. iii. 3, 19 ff. (Wilson, p. 274 ) : — Sa ring- 
mayah sdmamayah sa chatnid sa, yajurmayah | rig-yajuh-sdma- 
sdrdtmd sa evatma sarmndm | sa bhidyate vedamayali sa vedam 
koroti bhedair bahubkik sasdhham | sdhhdpraneid sa samasta- 
sdkkdjndnasvarUpo bhagamn anantah. “ He is composed of the 
Rik, of the Saman, of the Yajush ; he is the soul. Consisting of 
the essence of the Rik, Yajush, and Saman, he is the soul of 

6 Xho Vislinu Purana, 1, 2, 13 ("Wilson's Trans, p. 9), says;— Tad eva mrvam 
• ; _ | Tatho, purushaffope^kalm'vpma cha sthitum, 

u Thi» Brahma, js all this universe, existing both as the indiscrete and the discrete; 
existmg also in the form of Purm/Mmd of Kola (time).” 
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embodied spirits. Formed of the Veda, he is divided j he forms 
the Veda and its branches ( sakhas ) into many divisions. Framer 
of the Sakhas, he is also their entirety, the infinite lord, whose 
essence is knowledge.” 

Sect. III. — Manu's conception of the dignity and authority of the Veda, 

with some statements of a different tenor from him and other writers. 

Mann employs the following- honorific expressions in reference 
to the Vedas (xii. 94 if.): — Pitri-deva-manushydndm vedas 
ckaxuh sandtanam | a safeyanchdp ram eyauch a veda-sastram iti 
sthitih jj Yd veda-vahyak smritayo ydscha kdscha kudrishtayah | 7 
sands ta nishphaldJi pretya tamonishthd hi tab smritah || Utpad- 
yante ckyavante dm ydny ato 'nydni hdnidtit | Tdny arvdk- 
kdlikatayd 8 nishp/ialdny anritdni dia }| Chdtunarnyam trayo 
lokds c/iatmras ehdsramdh prithak | B/iUtam bharnd bhamsh- 
yadcha sarvem mddt prasiddhyati || sabdah sparsascha rupan- 
dia raso gandhascha palickamah \ vedad era prasiddhyanti pra- 
sUti-yuna-karmatali |j Bibhartti 9 sarva-bkutdni veda-sastram 
sandtanam | Tasrndd ctat par am many a yaj jantor asya sddha- 
nam || Saindpatyancha rdjyaneha danda-ne trite am eta. dia | 
sana-lokddhipatyancha veda-mstra-vid arhati || Yatha jdta-balo 
vahnir dahyaty ardran api druman | tathd dahati vedajftafi 
karmajam doskam atmanak | veda-sdstrdrtha-tattvajno yatra 
tatrasrame vasan | Ihaiva loke tuhthan sa bralmabhuy ay a Pal- 
pate. “The Veda is the eternal eye of the patriarchs, of gods, 
and of men ; it is beyond human power and comprehension ; 

7 liri&htarlha-vukyani i chaityarandandt svargo bhavati ’ ity admi ydni cha mat- 
ttirktt-mulam devatd- pitrvddi-nirdkarand tmakani veda-viruddhan i ah arv a k a*- dar & a ~ 
mni:r~~ u That is, deductions from experience of the visible World; such doctrines as 
that ‘heaven is attained by obeisance to a chaitya,’ and similar CharvSka tenets 
founded on false reasonings, contradicting the existence of the gods, and the efficacy 
of religious rites, and contrary to the Vedas.* * — Kulluka. 

8 Idmintanatvdt, “ From their modernness.’* — Kulluka, 

* Hmnr agmu hftyate, so ’agnir ddityam upawrputi , tat- surge rmmibhir mr- 
shati r tend nnrni bhavati, atheha bhltidndm u ipati t - sthitU cheti havir jay ate iti brak* 
manam. u The oblation k caet^ihw thedre; fire reaches the sun ; the sun causes 
rain by his rays; thence foooUs produced; thus the oblation becomes the cause of the 
generation and maintenance of creatures; so says a Brahmana "—Kulldkit. 
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this is a certain conclusion. Whatever traditions are apart, from 
the Veda, and all heretical views, are fruitless in the next world, 
for they are declared to he founded on darkness, All other 
[books] external to the Veda, which arise and pass away, are 
worthless and false from their recentness of date. The system 
of the four castes, the three worlds, the four states of life, all 
that has been, now is, or shall be, is made manifest by the Veda, 
The objects of touch and taste, sound, form, and odour, as the 
fifth, are made known by the Veda, together with their products, 
qualities, and the actions they occasion. The eternal Veda sup- 
ports all beings : hence I regard it as the principal instrument 
of well-being to this creature, man. Command of armies, royal 
authority, the administration of criminal justice, and the sove- 
reignty of all worlds, he alone deserves who knows the Veda. 
As fire, when it lias acquired force, burns up even green trees, 
so he who knows the Veda consumes the taint of his soul which 
has been contracted from works. He who comprehends the 
essential meaning of the Veda, in whatever order of life he may 
be, is prepared for absorption into Brahma, even while abiding 
in this lower world.” 

The following are some further miscellaneous passages of the 
same tenor, scattered throughout the Institutes (Manu ii. 10 IF.) : 
— Srutistu vedo vijneyo dharma-sastrenitu vai smritih | te sarmr- 
theshv amvmamsye tab hymn dharmo hi mrbabhm I 11. Yo 
'mmanycta te mule hctu- sastrasrayad dvijah | sa sadhubkir 
vahishkaryyo ndstiko vedanindakah | 10. . . . Dharmaik jijhasa- 
mananam pramanam paramam srutih. “ By sruti is meant the 
Veda, and by smriti the institutes of law : the contents of these 
are not to be questioned by reason, since from them [a know- 
ledge of] duty has shone forth. The Brahman who, relying on 
rationalistic treatises, 10 shall contemn these two primary sources 

10 This, howeyer, must be read in conjunction with the precept in xii. 106, which 
declares i-^arsham dh arm opades an eh a veda - s astruv irodk inn | yas t a rhen v n m andh atte 
sa dharmmnveda naparafy. u He, and he only fl aequainted with duty, who investi- 
gates the injunctions of the riahis, and the precepts of $e smriti, by reasonings which 
/ do not contradict the Veda.” * 
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of knowledge, must be excommunicated by the virtuous as a 
sceptic and reviler of the Vedas. . . . 18. To those who are seek- 
ing a knowledge of duty, iho sruti is the supreme authority.” 

In the following passage, the necessity of a knowledge of 
Brahma is asserted, though the practice of ritual observances 
is also inculcated (vi. 82, ff.) : — Dhydnikam sarmm evaitad 
yad etad abkisabditam | m hy anadkyatma-rit kaschit hriydpka ■■ 
lam upasnute | adhiyajham brahma japed adhidamkam eva cka j 
adhyatmikaficha satatafn vedantabkihitaficha yat | Idam sara - 
nam ajfianam idam eva vijdnatam | idam anmchckhatdfn svar- 
gam idam dnantyam ichclihatdm. “ All this which has been 
now declared is dependant on devout meditation : no one who 
is ignorant of the supreme spirit can reap the fruit of ceremo- 
nial acts. Let a man repeat texts relating to sacrifice, texts 
relating to deities, texts relating to the supreme spirit, and 
whatever is declared in the Vedanta. This [Veda] is the refuge 
of the ignorant, as well as of the understanding ; it is the refuge 
of those who are seeking after paradise, as well as of those who 
are desiring infinity.” 

The following text breathes a moral spirit, by representing 
purity of life as essential to the reception of benefit from religious 
observances (ii. 97) : — Yed&s tydgascha yajhascha niyamdsclid 
tapMm c/ta | na mpradushta-bhavasya siddhim yaehkanti kar chi- 
chit. “The Vedas, almsgiving, sacrifices, observances, austerities, 
are ineffectual to a man of depraved disposition.” 

The doctrine which may be drawn from the following lines 
does not seem so favourable to morality (xi. 201, ff.) : — Hated 
lokdn apimMs trln asnann api yatastatak \ Rigvedmh, dharayan 
vipro nainak prapnoti kihehana | Riksamhitam trir abhyasya 
yajushddi vd samdhitak | sdmndmvd sarakasydnafii sarvapapaili 
prdmuehyate | yathd maha-hradam prdpya xiptam loshtam vinai- 
yati | tathd duseharitam sartam vede tnvriti majjati. “ A 
Brahman who should destroy these three worlds, and eat food 
received from any quarter whatever, wonld incur no guilt if he 
retained in his membry the [whole] Rig-veda. Repeating thrice? f 
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with intent mind the sanhita of the Rik, or the Yajush, or the 
S&man, with the Upanishads, he is freed from all his sins. Jnst 
as a clod thrown into a great lake is dissolved when it touches 
the water, so does all sin sink in the triple Veda.” 

Considering the sacredness ascribed in the preceding passages 
to all the Vedas, the epithet applied to the Sama-veda in the 
second of the following verses is remarkable (Manu iv. .123, ff.) : 
Sdmadkvandv riyyajushl nddhlyita kadachctna | vedasyadhltya 
vd’py antmn aranyakam adhltya cha | Eiyredo devadaivatyo 
ysyurvedastu manushah | Sdmavcdah smritah pitryas tasmdt tas- 
ymuchir dhvanih . “ Let no one read the Rik or the Yajush 

while the Saman is sounding in his ears, or after he has read the 
conclusion of the Veda (i.e. the Vedanta) or an Aranyaka. The 
Rig-veda has the gods for its deities, the Yajur-veda has men for 
its objects, the Sama-veda has the pitris for its divinities, where- 
fore its sound is impure.” 

The scholiast Kulluka, however, will not allow that the Sama- 
veda can be “really impure.” “It has,” he says, “only a 
semblance of impurity” ( tasmdt tasya asuc/ur iva dkmnih | na 
tv asucltir eva). In this remark he evinces the tendency, 
incident to many systematic theologians, to ignore all. those 
features of the sacred text on which they are commenting which 
are at variance with their theories regarding its absolute perfec- 
tion. As it was the opinion of Ids age that the Veda was eternal 
and divine, it was, he considered, impossible that impurity or 
any species of fault could be predicated of any of its parts ; and 
every expression, even of the highest authorities,, winch contra- 
dicted' this opinion, had to be explained away. I am not in a 
position to state how this notion of impurity came to be attached 
to the Sama-veda. The passage perhaps proceeded from the 
adherents of some particular Yedic school adverse to the Sama- 
veda; hut its substance being found recorded in some earlier 
work, it was deemed of sufficient authority to find a place in 
the miscellaneous collection of precepts,— gathered no doubt 
from different quarters, and perhaps not always strictly con- 
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sis tent with each other, — which make up the Manava-dharma- 
sffetra. . 

Vishnu Parana.— The following passage from the Vishnu 
"Parana, at the close, ascribes the same character of impurity to 
the Sama-veda, though on different grounds, Vish. Pur. ii. 11, 5 
(Wilson, p. 235): — Yd ta saktili 'para Vishnorpp-yayah-sdma- 
safyiiita | saiskd trayl tapaty amho jagataseka hinasti yat \ Saim 
Vishnuh sthitah sthitydmjagatahpdlanodyatah | riy-yaju}psdnia- 
hhuto ’ ntali savitur dvija lishthati | most mdsi ravir yo yas tatra 
tatra hi sd para j traylmayl Visknu-saktir avast hdnarh karoti mi | 
Richas tapanti pUrvdhne madhydhne ’tha yajfimshy atha | vnhad- 
rathantarddlni sdmdny aknah xaye r avau | any am eshd trayl 
Vishnor riy-yujuh-sdma-sahjhkd | Vishnu-sahtir avast/imam 
mdsaditye karoti sd | na kevalam r avail saktir vaishnavl sd tra- 
yimayl | Brahma 'tha Purusho Madras tray am etat trayima- 
yam | sargaddv rinymayo Brahma sthitau Vis/mur yajurmayaji | 
Budrah sdmamayo ’ ntdya tasmdt tasydsurhir dhvanili. “The 
supreme energy of Vishnu, called theRik, Yajush, and Saman— - this 
triad burns up sin and all things injurious to the world. During 
the continuance of the world, this triad exists as Vishnu, who is 
occupied in the preservation of the universe, and in the form of 
the Rik, Yajush, and Sfiman, abides within the sun. That 
supreme energy of Vishnu, consisting of the triple Veda, dwells 
in the particular form of the sun, which presides over each 
month. The Rik verses shine in the morning sun, the Yajush 
verses in his meridian beams, and the Vrihad rathantara and other 
Sama verses in his declining rays. This triple Veda is the body 
of Vishnu, and this liis energy abides in the monthly sun. But 
this energy of Vishnu, formed of the triple Veda, does not reside 
in the sun alone; Brahma, Purusha (Vishnu), and Rudra also 
constitute a triad formed of the triple Veda. At the creation, 
Brahma is formed of the Rig-veda; during the continuance of 
the universe, Vishnu is composed of the Yajur-veda ; and for 
the destruction of the Worlds, Rudra is made up of the Saiha- 
veda; hence the sound of this Veda is impure.” 
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Vayu Purana.— Other passages also may be found in works 
not reputed to be heretical, in which the Vedas, or particular 
parts of them, are not spoken of with the same degree of respect 
as they are by Maim, Tims the Vayu Parana gives precedence 
to the Puranas over the Vedas in the order of creation (i. 56 n ): 
— Prathamcm sarm-msirdnam Purdnam Bra/onand smrltam | 
anantaruncha raktrehhyo redds tasya vinissritdh . “ First of all 

the Saetras, the Parana was uttered by Brahma. Subsequently 
the Vedas issued from his mouths.” 

The same Purana says further on in the same section (p. 50 
of ? Dr. Aufrecht’s Catalogue ): — To ridyach chaturo vedan $a?i- 
yopanishado drijah | na diet purdnam sammlydd naira sa sydd 
ndiaxanah | Itihdm-piiranabhyam redan sum up a r p ih h ay et | 
iribhety alpasrutad redo mam ay am praharishyati . “Jle who 
knows the four Vedas, with their supplements and Upanishads, 
is not really learned, unless he know also the Puranas. Let a 
man, therefore, complete the Vedas by adding the ltihasas and 
Puranas. The Veda is afraid of a man of little learning, lest he 
should treat it injuriously.” 

Bya/ima-vairarfta Purana. — The Bralima- vaivartta Purana 
asserts in a yet more audacious manner its own superiority to 
the Veda (i. 48 ff.) : — Bhatagan yat teayd, prishtam jndtam 
sarvam ahhipsitam | sdrabhutam pvrdneshu Brahma-vawarttam 
uttamam | Purcino pap iirdnctndfn vedandm bhrarna-bhavgawam. 
“ That about which, venerable sage, you have inquired, is ail 
known by me, the essence of the Puranas, the pre-eminent 
Brahma- vaivartta, which refutes the errors of the Puranas and 
Upapuranas, and of the Vedas.” (Aufrecht’s Cat. p. 21.) 

In the following passage also, from the commencement of the 
Mundaka Upanishad, the Vedic hymns (though a divine origin, 
would no doubt be allowed to them 12 ) are at all events depre- 

11 P. 48 of Dr. Aufrecht’s Catalogue of Sanskrit MSS. in the Bodlciun Library, at 
Oxford. 

12 In fact tbe following verses (4 and 6) occur in the second chapter of the same 
)Vfnnd. tip. ; — 4. Agnir murrfdha chaxushi ckmdcawryyau disajt srotre vng vivfi~ 
imdha tedah )'' vayuh prang hfidmjam vUvam asyapddbhydm prithiv* hy eshu sarv<t» 
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fiated, by being classed among other works as part of the in- 
ferior science, in contrast to the Brahma-vidyS or knowledge of 
Brahma, the highest of all knowledge, which is expressly ascribed 
to Brahma as its author:—!. Brahma devanam prathamak sam- 
babhuva, visvasya hartta bhuvanasya goptd | sa braJmavidyam 
sarvavulyapratishtham Atharvdya jyeshthaputraya praha | 2. 
Atharvaiie yam pravadeta Brahma AtharvcL tarn purovach’ An - 
give brahma-vidydm .) sa Bharadvajaya Satyamhdya praha Bhd- 
radvajo ’ngirase par dear dm, | 3. Saunaho ha cat Mahdsdlo ’ngira- 
sarh cidhimd upapannah prapaehcha | kasmin rut bhagavo vinjdte 
sarvam idafn mjndtam bhavatUi j 4. Tasmai sa hovdc/ia | dve 
vidys veditavye iti ha sma yad brahmamdo vadanti para chaiva- 
para cha | 5. Tatrdpard rigvedo yajurvedali silmavedo ’tharva- 
vedaft l-ixd halpo ryakaramfn niruhtam chhando jyotisham iti | 
atha pai'd yciyd tad ascaram adhigamyate. “ Brahma was pro- 
duced the first among the gods, maker of the universe, preserver 
of the world. lie revealed to his eldest son Atharvan, the 
science of Brahma, the support of all knowledge. 2. Atharvan 
of old declared to Angis this science, which Brahma had un- 
folded to him ; and Angis, in turn, explained it to SatyavSha, 
descendant of Bharadvaja, who delivered this traditional lore [or 
the higher and lower science] to Angiras. 3. Saunaka, the 
great householder, approaching Angiras in due form, inquired, 

‘ What is that, 0 venerable sage, through the knowledge of 
which all this [universe] becomes known ? ’ 4. [Angiras] 

answered, ‘Two sciences are to be known — this is what the 
sages acquainted with Brahma declare— the superior and the 
inferior. 6. The inferior [consists of] the Rig-veda, the Yajur- 
veda, the Sama-vcda, the Atharva-veda, accentuation, ritual, 

bh utaktaratma | . . . 6. Taslnud riehafy sama yamihshi dixn. yajnaseha Barite kratavo 
daXimscha | mhmtsarancha yajamamscha lokah so mo yatra pavate yatra suryah* 
“ Agni is his [Brahma’s] head, the sun and moon are his eyes, the four points of the 
compass are his ears, the uttered Vedas are his voice, the air is his breath, the uni- 
verse is his heart, the earth issued from his feet : he is the inner soul of all creatures. 

* . . From him came the Itik Verses, the Soman, the J'ajush verses, initiatory rites, 

• all oblations, sacrifices,- and year, the sacrifice*, aud the worlds wher0 tife 

moon and sun purify/* w 
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grammar, commentary, prosody, and astronomy. The superior 
science is that by which the imperishable is comprehended.’” 

It is to be remarked that in this passage (verse 5) as in that 
already quoted above (p. 7) from the Vrihad Aryanyaka Upani- 
8had, the most essential parts of the Vedas, the sanhitiis, are 
classed in the same category with the Kalpa or ceremonial insti- 
tutes, and other works, from which they are separated by a 
broad line of demarcation in the works of later writers. 

The following passage from the Katha Upanisliad (ii. 23) is 
of a somewhat similar tenor (p. 107 of Roer’s ed. and p. 100 of 
Bttg. trans.) :—Ndyam dtmd pramchanena lahhjo na medhaya 
na bahund srutena 1 yam cmisha rrinute tena labhyas tasyaisha 
dtmd minute tanum sum. “ This soul is not to be attained by 
tradition, nor by understanding, nor by much scripture. He is 
attainable by him whom lie chooses. The soul chooses that 
man’s body as his own.” 

The scholiast interprets thus the first part of this text : — 
Yadyapi durvijneyo ’ yam dtmd tathdpy updycna simjncya cut. 
ity aha nay am dtmd pramchanena aneka-veda-sakaranena iabhyo 
jheyo ndpi medhaya granthartha-dkarand-saktyd na bahund 
srutena kevalenci | hena tar hi labhya ity uchyate. “ Although 
this soul is difficult to know, still it may easily be known by 
the use of proper means. This is what [the author] proceeds to 
say. This soul is not to be attained, known, by tradition, by the 
acknowledgment of many Vedas ; nor by understanding, by the 
power of recollecting the contents of books; nor by much scrip- 
ture alone. By what, then, is it to be attained? This he de- 
clares,”. 

It is not necessary to follow the scholiast into the Vedantic 
explanation of the rest of the passage. 13 

13 See Prof. Muller’s Ane. Sans. Lit. 1st ed. p. 320, and p. 109. 
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JSect. IV,— Division of the Vcctas f according to the Vishnu, Vayu, and 
lihdgavata Puranas, and the Mahdbh&rata. ° 

The Vishnu Parana gives the following account of the divi- 
sion of the Veda, described as having been originally but one, 
into four parts, iii. 2, 18 (see Wilson’s Trans, p. 270) \~Knte 
yuge param jhanam Kapiludi-svarupa-dhrik | dadati sarva-bhu- 
tdndm sarva-bkutakite ratah | chakravartti-svarUpena Tretdydm 
api sa prabkuli | frusktanatr ni graham human paripdti jagat- 
trayam | Vedcm eham chaturbhedam kritvCi sdkhd-salair vibhuh | 
karoti bahulam bhUyo Ycdavydsa-svarUpa-dhrik | vedams tu dva- 
pare vyasya, etc. "In the Krita age, Vishnu, devoted to the 
welfare of all creatures, assumes the form of Kapila and others 
to confer upon them the highest knowledge. In the Treta age, 
the Supreme Lord, in the form of a universal potentate, represses 
the violence of the wicked, and protects the three worlds. Assum- 
ing the form of Vyfisa, the all-pervading Being repeatedly divides 
the single Veda into four parts, and multiplies it by distributing 
it into hundreds of s&khas. Having thus divided the Vedas in 
the DvSpara age,” etc. 

This is repeated more at length in the following section (Vish. 
Pur. iii. 3, 4 11.): — Veda-drumasya Maitreya sakhabkedaih 
sahasrasab | net sakyo vistaro vaktuik samxepena srhiushra tarn | 
Dmpare Drdpare Yiskrnr T yasanipl mahamunc | Yedam e/tam 
sa bahudhd kurute jagato hit ah ( viryam tejo balohchfilpani 
manushydnam arexya vai | hi fay a sarmbhutdndm veda-bhedan 
karoti seth ) yayd sa kurute tailed redan eham prithak prabhuh | 
I edavydsabhidhand tu sd murttir Madhutidnishak | . . . Ashtd- 
wfr'sali-kritw vail redd vyastd maharshibhih \ Vawasvate 'ntdre 
tasinin Dtdpareshu punah punaJi. “ It is not possible, Maitreya, 
to describe in detail the tree of the Vedas with its thousand 
branches {sakhas ) ; but listen to a summary. A friend to the 
world, \ishuu, in the form of Vvitsa, divides the single Veda 
into many parts. He does so for the good of all creatures, 
because he perceives the vigour, energy, and strength of men to 
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be now but limited . V cdavyfisa, in whose person h e performs this 
division* is an impersonation of tlie enemy of Madliu (Vishnu)/ 
./ v Eight-and- twenty times in the Dvapara ages of this Vaivas- 
vata manvantara u have the Vedas been divided by great sages.’* 
These sages are then enumerated, and Krishna Dvaipayana 1 * is 
the twenty-eighth. 

The subject is resumed at the beginning of the next section 
(Visin' Pur. iii. 4, 1 if.) : — Adyo vedas chatuskpdclah satasdhas - 
ra-sammitah | Tato dasayumh kntsno gajfio yam sarva-kdma- 
dhuk | Tato ’tra matsuto Yydso ’ shtdvimsatitcmic ’ntare | vedam 
eltdm ckatushpddam chatiirdhd ryahhajat prabhuh | yathd tic 
tenet vai vyastd Vedmydsena d/dmatd \ Vedas tathd samastais 
tain vyastd Yydsais tathd mayd | tad anenaica vedanam sah/id - 
bhedan do'jottama | chaturyiigeshu rackitdn samastes/w ava~ 
dharaga j Krish na-dva ipdya na m Vyasa m viddhi JYdrdyanam pm - 
bhum | ko 9 nyo hi bhuvi Maitrcya Maltdbhdrafa -krid bhacet | 
Tend vyastd yathd Yedd matpiitrcna mahdtmand j JJedpare ky 
atra Mditreya tad me srhm yathdrtfiatah | Brakmand chodito 
Vydso cedan vyastam prachahmme | At ha sishydn sa jagrdha 
ehaturo veda-paragan | Jtigvcda-mivakam Potsdam jagrdha sa 
mahammuh | Vamiinpdyana-ndindnam Yajurvedasya chdgrahii | 
Jahniniih sama-vedasya tathaivdtharv aveda~vit \ Samantus lasya 
sishyo * bhtid Vedaryamsya dhwmtah | llom ahw 'sl< an a-ndma - 
nam makdbi(dd/um mahamunim | Sutam jagrdha sishyam sa 
itihdsa-piirdnayoh . “ The original Veda, four-footed [or in four 

quarters] consisted of a hundred thousand verses. From it arose 
the entire system of sacrifice, of ten descriptions [or of tenfold 

14 For an account of the Manvantaras, sec the First Part of this work, pp. 18, 19. 

l!i Lassen (Ind. Ant. i. 629, note) remarks: — “Vyasa signifies arrangement , and 
.this signification had still retained its place in the recollection of the ancient recorders 
of the legend, who have formed from his name an irregular perfect, viz. vivyasa .** 
Lassen refers to two passages of the Maliabhurata in which the name is explained, 
viz. (i. 2417), Viryma vedan yasmat sa tasmdd Vyasa iti smriiak. u He is called 
Vyasa because he divided the Veda.” And (i. 4236) To vyasya Vedam chaturm 
tapma bhagamn rishih \ Loto vyasatvam npede korshnyat krishnaimm eva aha* 
“The divine sage (Krishna Dvaipayana Vyasa) who, through intense devotion, 
divided the four Vedas, and so obtained in the world the title of Vyasa, and from his 
blackness, the name of Krishna.’* 
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efficacy ?]> and yielding all the objects of desire. Subsequently, 
in the twenty- eighth period, niy son (it is Parasara who is the 
speaker), the mighty Vyasa divided into four parts the one four- 
quartered Yeda. In the same way as the Vedas were divided by 
the wise Vyasa, so had they been divided by all the [preceding] 
VySsas, including myself. And know that the sakha divisions 
[formed] by him [were the same as those] formed in all the 
periods of four yogas. Learn, too, that Krishna Dvaipayaua 
Vyasa was the lord Namyana, for who else on earth could have 
composed the Mahabharata ? Hear now correctly bow the 
Vedas were divided by him, my great-souled son, in this 
Dvilpara age. When, commanded by Brahma, Vyasa under- 
took to divide the Vedas, lie took four disciples who had read 
through those hooks. The great muni took Paila as teacher of 
the Eik, Vaisampayana of the Yajush, and Jaimini of the Saman, 
while Sumantu, skilled in the Atharvaveda, was also his disciple. 
He took, too, as his pupil for the Itihfisas and Puranas the great 
and intelligent muni, Suta, called Eomaharshana.” 

\'dyu Pur ana. —In the same way, and partly in the same 
words, the Yayu Purana (Section lx.) represents the Vedas to 
have been divided in the Dvapara age. It first describes how 
this was done by Mann in the Sv&yambhuva, or first Manvan- 
tara, and then recounts how Vyasa performed five same task in 
the existing seventh, or Vaivasvata Manvantara ; and, no donht, 
also in the Dvapara age, though this is not expressly stated in 
regard to Vyilsa. 

The following is an extract from this passage (as given in 
Dr. Autreclit’s Catalogue, p. 54) : — Dvdparc tu purdcritte Manoly 
mdyambhuve ntare | Brahma Manxtm uvdekedam vedam vyasya 
met hamate j Parirrittam yuyam fata sralpamryd dvijatayafy | 
saimrittd yngadoskena sarvanchaha yathdkramam | bkrashta- 
manafn yagammd alpasishtam hi drisyate \ Dasa-sdkasra-bkd- 
genaliy avasishtam kritad idam j vlryam tejo balanehdlpahk sar- 
mnrJmm pranasyati | rede redd hi kdryydli syur ind bkild veda~ 
rhidsanam j rede ndsam 'anuprdpte yajno n&mih 
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yajue nashfe deca-nasm tatah saream pranasyati | Adyo pedas 
chatushpado sata-sdlmra-sammitah | Punar dusa-yunafy kritsno 
yajfio tai sarva-kfma-dhuk | Emm uktas tathcty uhtm Manur 
loka-hite rataJi | tedam e.kmi chatush-padam chaturdha vyabhajat 
prabhuU | Bruhmano mchanilt tdta lokanam hita-kamyayCi | tad 
aham varttamdmna yus/mdkam reda-kulpanam | mamantarena 
raxydmi vyatitCmam prakalpanam | pratyaxcna paroxam mi tad 
nibodhata saUamalt, | Asmin yuye into Yydsak pdrdmn/uh pa- 
rantapah 1 Dmipayana iti hliyato Vishnor aihsah pra/drttitah j 
Brahmam choditah so ’ sniin vedam ry as turn prachakrame | At ha 
sis'hydn sa jayrd/ta datum vcdakdrandt | Jabninihcha Suman- 
tuncha Vaisanipdyanam eta eha | Pailam teshdih chaturthantu 
pafichamam Lomaharshanam. “ In the former Dvflpara of the 
Svayambhuva Manvautara, Brahma said to Manu, ‘ Divide the 
Veda, 0 sage. The age is changed; through its baneful influ- 
ence the Brahmans have become feeble, and from the same cause 
everything has been gradually corrupted, so that little [good] is 
seen remaining. Only a ten-thousandth part is now left of the 
vigour, fire, and energy of the lvyita age, and everything 
declines. Vedas must be made out of the one Veda, lest the 
Veda be destroyed. The destruction of the Veda would involve 
the destruction of sacrifice ; that again would occasion the anni- 
hilation of the gods, and then everything would go to ruin. 
The primeval Veda was four-footed [or consisted of four quar- 
ters], and extended to one hundred thousand verses, while sacri- 
fice was of ten sorts [or tenfold efficacy], and yielded every object 
of desire.’ Being thus addressed, Manu, the lord, devoted to 
the good of the world, replied, £ Be it so,’ and in conformity 
with the command of Brahma, divided the one four-quartered 
Veda into four parts. 16 I shall, therefore, narrate to you the 
division of the Veda in the existing Manvautara ; from which 
present division you, virtuous sage3, can understand those remote 

> . The Maim Bhar. Santip. v. 13,678, says the Vedas were divided in the Svayam- 
. Mniva Manvantara by Apantaratamas, son of Srmtsvath Tern hhimia* Uldtt min 
MGmh svBytmbhtivo 'ntare. 
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arrangements of the same kind which were made in past Man- 
vantaras. In this Yuga, the victorious son of Parusara, who is 
called Dvaipftyana, and is celebrated as a portion of Vishnu, has 
been made the Yyasa. In this [Yuga ?], he, being commanded 
by Brahma, began to divide the Vedas. For this purpose, he 
took four pupils, Jaimini, Sumantu, Vaisampayana, and I’aila, 
and, as a fifth, Lomaharshana” [for the Puranas and Itihasas, etc.] 

Bhdgaoata Parana . —It is in its Third Book, where the dif- 
ferent Manvantaras are described, that the Vishnu Parana gives 
an account of the' division of the Vedas. In the book of the 
Bkaguvata Parana, where the Manvantaras are enumerated, 
there is no corresponding allusion to the division of the Vedas. 
Towards the close of the Parana, however, in the sixth section 
of the twelfth hook (verses 87 ff.) there is to be found what Prof. 
Wilson (Vish. Par. Pref. p. xxvii.) calls “ a rather awkwardly 
introduced description of the arrangement of the Vedas and 
Puranas by Yyasa,” which is no doubt brought in here, to sup- 
ply the omission which the original author, or some subse- 
quent editor, had discovered to exist in the earlier part of the 
work. 

The passage (as given in the Bombay lithographed edition) is 
as follows : — Sul a uracha | samahitahnano brahman Brahmanah 
par amen It th i na k | hrid-dkdsdd abhud nddo rritlirod/iad eibhacyate\ 
yad-upasanaya brahman yogi.no madam dtmanak | dravya-kriya- 
kdra ha hhyaih dilute a ydnty apanurbhavam | Tata ’bhiit trwrid 
ofnhdro yo 'ryahta-prabharah svardt | yat tallingam Bkagava, to 
brahmanah paramo. tmanah \ srhioti ya imam sphotaik suptar 
srolre cha sunyadrik | yeua tag ryajatc yasya tyakiir akdse atma- 
naJi l seadhumno brahmanah saxdd vachakah paramdimanah f 
Sd-sarva-mantropanishad-xeda-tdjar'h sandtanam j tasya liydsalhs 
trayo imrna a-karadya Bhrigudcaha | dharyante. yais trayo 
bhded gund mmdrtka-vrittayah | tato’xara-samamnayaw asrijad 
bhagaxdn ajah, | Antasthoshma-svara-sparsa-hrasva-dlrghddidax- 

a-Q-am \ tenasau chaluro vedanis chaturbkir vadanair nbhu% | 
smydfmtiMn somhdrdms chdturkotra-maxayd | puirdn adhya- 
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payat tdrnstu Irahmarshln brahma-koviddn | te tu dhamopa- 
deshtdrahi smputrebhyali samadisan 1 te paramparaya praptds 
tattachchkishyair dkrita-vratai/i | chaturyvyesh. ■ aiha ryustd dtd- 
paradan maharshibhih | snnm/ushah onnasatttan durmedhan 
rlrya hdlatah | redan brahmarshayo vyasyan (sic) hridisthach- 
yuta-noditah | Asminri apy antare brahman bhayardn loha-bhd- 
tanak | brahmcsadyair lokapillair ydchito dharma-yitptaye | 
Parasardt Satyaratydm aihsdmsa-halayd rib huh | amtirno makd- 
bhdya red a m chahre chaturdd/um | dy-atharcayajuh-sdinndw 
rdsln uddhntya raryasah | chatasrah savihitds chahre mantrair 
rndniyand tea \ tdsdm sa chaturah sishydn updhuya mahdmatih | 
Ekaihdm safhhitdm brahman eh.aiha.mai dadau ribhuh | Paildya 
saflikitdm udyim bahvriehdhhydm urdcha. ha | Vaisampayana- 
sanjhdya rug ad dhhyam yajur-yanam | sarmdrn Jaiminaye prdha 
tathd chhandoga-saihhitdm | Athandnyirasim narna sca-mhdya 
Sumanlave. “Bfita speaks: ‘From the sky of the supreme 
Brahma’s heart, when lie was plunged in meditation, there issued 
a sound, which is perceived by the devout when they close their 
organs of sense. By adoring this sound, devotees destroy the 
soul’s threefold taint, extrinsic, inherent, and superhuman, ” and 
become exempt from future birth. From this sound sprang the 
triple omhdra, self-resplendent, unperceived in its production, 
the emblem of the divine Brahma, the supreme spirit, lie (the 
supreme spirit) hears this sound (sp/toia), though his ears he 
closed and his senses inactive, — (this sphota or omhdra ?) through 
which speech is revealed, and of which a manifestation is made 
in the firmament of the soul- 18 This [omhdra] is the sensible 

17 Xtravya-hriya-kpraka) which the scholiast interprets as answering to t idhihhuta , 
adhydtma , and edhidaiva. See the explanation of these terms in Wilson’s Saukhya- 
karika, pp. 2 and 9. 

18 I quote the scholiast's explanation of this obscure verse : — Ko 'sau paramnimd 
imi aha i srinoti * Hi | imam sphotam avyaktam omharam | nanu jtva evo tarn 
arirpatu | na tty aha J mpta-srotre karna -pidh an ad ina avrittiJce 7 pi srotre sati \ 
jh'mtu kqrmadkmatvad na tadd srota j tadupalabdhistu tasya par am atm a-dverika 
eva iti bhdvah | Ih'arastu mivam | yatah sunya-drik sunye 7 pi indriya-varge drik 
jmnam yasya J tat ha hi supto yada saMam srutva prabuddhyate na tadnfivah sroia 
Umndriyairat \ ato yas tuda kabdam srutvdjwam pr ahed hay at i sa yalh'd paramaima 
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exponent of Brahma, the self-sustained, the supreme spirit ; 
and it is the eternal seed of the Vedas, including all the 
Mantras and Upanishads. In this [omkara] there were, o 
descendant of Bhrigu, three letters, A and the rest, by which 
the three conditions, viz. the [three] qualities, the [three] 
names, the [three] objects, the [three] states 19 are maintained, 
from these three letters the divine and unborn being created the 
various letters of the alphabet, distinguished as inner (y, r, l, v), 
ushmas (s, sh, s, h), vowels, long and short, and consonants. 
With this [alphabet] the omnipresent Being, desiring to reveal 
the functions of the four classes of priests, [created] from his 
four mouths the four Vedas with the three sacred syllables 
(/■yak lilts) and the omkara. These he taught to his sons, 
the bralimarshis, skilled in sacred lore ; and these teachers 
of duty, in turn declared them to their sons. The Vedas were 
thus received by each succeeding generation of devout pupils 
throughout the four yugas, from their predecessors, and were 
divided by great sages at the beginning of the Dvfipara . 20 The 
Bralimarshis, impelled by Achyuta, who resided in their hearts, 
divided the Vedas, because they perceived that men had declined 
in age, in virtue, and in understanding. In this Manvantara 
also , 91 the divine and omnipresent Being, the author of the 


evil t adi'a t ho 9 stilt omkaras (am visinashti sdrdhena ycna vdy hrihati vyajyate yasya 
elm hridaydkdse dtmanah salcdmd vyaJctir ahhivyaJctih . The word uphold will bo 
explained below, in Section VII. 

19 Those the scholiast explains thus: — Gunnh sattvddayah [ no mam rig-yajuh- 
sdmdni | arthd hh nr-hh mahsva r-!okdh | vrittayo jdymd-ddydh . 

20 Dvdparddau can only mean the “ beginning of the Dvapara ; M but the scholiast 
undertakes by the following process of reasoning to show that it means the end of 

that yuga. Dvdparddau dmparam a dir ymya tad-aniyamm-laxanasya kdlmya \ (as- 
piin dvdpardnte veda-vibhdga-pnmddkeh Santanu-sanmkdla- Vyasdvatdra-prasidM- 
eha | vymtd v ihka hid h . u Dvaparadau means the period of which the dvapara was 
the beginning, i.e. the time distinguished as the concluding portion of that yuga ; 
since it is notorious that the Vedas were divided at the end of the Dvapara, and that 
tp incarnation ofVyftsavras contemporaneous with S'antanu, Vyasfa\i=^vibhaktah, 
divided.” 

i rotn this it appears that hitherto the account had not referred to the present 
Hanvantara. The scholiast remarks : mimnyai o vcda-vibhdga-kranmn '=■ 

vllrd vciivasvata-mtm vnniarc vimhato mrdpayUum aha. “ Having thus [in the pre- 
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universe, being supplicated by Brahmesa arid the other guar- 
dians of tire world, to maintain righteousness, became partially 
incarnate as the son of Parasara and Saty avail, and divided the 
Veda into four parts. Selecting aggregates of liik, Atharva, 
Yajush, and Sama verses, and arranging them in sections 
(mrffas), he formed four sanhitas (collections) of the hymns, as 
gems [of the same description are gathered together in separate 
heaps]. Having summoned four disciples, the sage gave to 
each of them one of these sanhitas. To Paila he declared the 
first sanliita, called that of the Bahvrichus ; to Vaisampilyana the 
assemblage of Yajush verses, called Nigada ; to Jahnini the 
Chhandoga collection of Sama verses ; and to liis pupil, Snmantu, 
the Atharvangirasi.” 

The Bliagavata Purana, however, is not consistent in the 
account which it gives of the division of the Veda's. In a pas- 
sage already quoted in the First Part of this work, p. 48, it 
speaks of that di vision as having been the work of the monarch 
Purfiravas, and as having taken place in the beginning of the 
Trctil age. From the importance of this text I will extract it 
here again at greater length. 

The celestial nymph Urvasi, the Purana tells us, had been 
doomed, in consequence of a curse, to take up her abode upon 
earth. She there fell in love with King Purfiravas, the report 
of whose’ manly beauty had touched her heart, even before she 
had been banished from paradise. After spending* many happy 
days in the society of her lover, she forsook him in consequence 
of his having infringed one of the conditions of their cohabita- 
tion, and Purfiravas was in consequence rendered very miser- 
able. He at length, however, obtained a renewal of their in- 
tercourse, and she finally recommended him to worship the 
Gandharvas, who would then re-nnito hereto him indissolubly. 

The Purana then proceeds (ix. 14, 43 ff .): — Tasya saihstu - 

ceding verses] generally described the manner in which the Vedas were divided, [the 
author] now states [as follows], with the view of determining particularly (what was 
done] in the Vaivasvata Manvantara.” 
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vdtas txisktti aynistltalhn dadur nripa | Urvaktn manyarndnas 
tdfh so ’budhyata charm vane || Sthdlvni nyasya vane yatvd gnhdn 
(kUtyayato nisi || Tretdyam sampravrittdydm manasi trayy arnrt- 
tata | Sthdli-sthdnani gate ’soa ttham saml-gar bha ih cilaxya sab, | 
Tena doe aranl kritcd Urvasl-loha-hdmyayd || Unasim mantrato 
dhydyann adltararanhn uttardm | Atmanam ubhayor madhye yat 
tat prajananafn prabhuh | Tasya nirmathanoj jato jdtavedd 
vibhdmsuh | Trayy a, cha vklyayd rdjm putratve halpitas t.rivrit | 
Tendyajata- yajnesam bbayamntam adhoxajam \ Urmsi-lokam 
andchhan sarm-devamayaih Harm | Eha eva purd vedah prana- 
rali sarm-mnymayah | Deco ndrdyano ndnya eko 'ynir mrna 
era. cha | Pururavasa erdsll irayl trctd-muhhe nripa | Aynind 
prajayd raja lokam ydndharmm cyirdn. “ The Gandharvas, 
gratified by his praises, gave him a platter containing fire. This 
he [at first] surposed to be C rvasl, but became aware [of his 
mistake], as he wandered in the wood. Having placed the 
platter in the forest, Pururavas went home; and as he was 
meditating in the night, after the TretS age had commenced, 
the triple Veda appeared before his mind.- 2 Returning to the 
spot where ho had placed the platter, he beheld an asrattha tree 
springing out of a kind tree, and formed from it two pieces of 
wood. Longing to attain the world where Urvasi dwelt, he 
imagined to himself, according to the sacred text, Urvasi as the 
lower and himself as the upper piece of wood, and their offspring 
as lying between the two. Fire was generat ed from the friction, 
and, according to the threefold science [Veda], was under its 
triple form, recognised by the king as his son. With this seek- 
ing to attain the heaven of Urvasi, he worshipped the divine 
Hari, the lord of sacrifice, Adhoxaja, formed of the substance of 
all the gods. There was formerly only one Veda, the sacred 
monosyllable om, the. essence of all speech; only one god, 
Narayana; only one Agni, and [one] caste. From PuriTravas 
came the triple Veda in the beginning of the Treta age. 

22 Kyrma-bodhakam vedairayalh prculurabhut. “ The three YecUs, ordainers of 
rites/ *rere manifested to him/' as the scholiast explains. 
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Through Agni, his son, the king attained the heaven of the 
Gandharvas .” 43 

On the close of this passage the commentator remarks :—Nm w 
anadir veda-traya-bodhito brahmanadlnam Indeudyaneka-dera- 
yajanena smrga-prdpti-hetuhkarma-mdrgah katkam sadir iva var- 
nyate | Tatraha ‘ eka ecu' iti drabhyam \ Purd krita-yage sarra- 
vang-mayak sanasamvachamdja-bhutah pranam dm era redah | 
Demseha Nardyana cka era | Agniscka eka em faukikah | Var- 
nascka eka era hafhso ndma | Vcdatrayl tu PurUramsafi saka&ul 
dsit . . . Ayam bkdrah | krlta-yugc satlm-pradhandh prdyamb, 
same 'pi d h ydnanish tkdh j rajah-pro. dhane tic Tretd-yuge redadi- 
vibhdgena kannamargdh prakato babhtiva ityarlhah. “ How is 
it that the eternal method of works, which is pointed out by the 
three Vedas, and through which Brahmans and others, by wor- 
shipping Indra and many other gods, attain to paradise, is spoken 
of [in the preceding verses] as if it had a beginning in time? 
He [the author of the l'urana] answers this in these two verses. 
Formerly, i.e. in the Krita age, there was only one Veda, the 
sacred monosyllable am, the essence of all words, i.e. that which 
is the seed of all words; and there was only one god, Niira- 
yana; only one fire, that for common uses ; and only one caste, 
the Hansa. But the triple Veda came from Pururavas. . . . The 
meaning is this : in the Krita age the quality of goodness pre- 
dominated in men, who were almost all absorbed in meditation. 
But in the Treta age, when passion (rajas) prevailed, the method 
of works was manifested by the division of the Vedas .” 21 

This last quoted passage of the Bhilgavatd gives, as I have inti- 

This story is also told in a prose passage in the Vish. Pur. iv. 6 (Wilson, 
p. 394). It is there stated that Pururavas divided fire, which was originally one, in 
a threefold manner. Eko'gnir adov abfawad Ailena tu atra manvantare traita pra- 
twttita, No mention, however, is there made of his having divided the Yedas, or 
partitioned society into castes. 

24 This legend is borrowed from the S'atapatha Brahmana, xi. 5, 1, 1 if, (p. 865“ 
858 WebePs ed.), where the motive for its introduction is to describe the process by 
which fire was generated by Purilravas in obedience to the command of the Gan* 
dharvas, as the means of his admission into their paradise. See Professor Muller’s 
translation of this story in the Oxford Essays for 1856, pp. 62, 63. The legend is 
founded on the 95th hymn of the tenth book of the Kig-veda. 
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mated, a different account of the division of the Vedas from that 
contained in the text previously adduced from the same work, 
and in the citations from the Vishnu and Vayii Puranas. The 
one set of passages speak of the Veda as having been divided by 
Vyasa into four parts in the Dvapara age ; while the text last 
cited speaks of the triple Veda as having originated with Purfl* 
ravas in the Treta age; and evidently belonged to a different 
tradition from the former three. The legend which speaks of three 
Vedas is likely to bo more ancient than that which speaks of 
four, as it was not till a comparatively late date that the Atharva 
asserted its right to be ranked with the three others as a fourth 
Veda. This earlier tradition, however, appears to have had its 
origin partly in etymological considerations. The word Treta, 
though designating the second Yuga, means a triad, and seems 
to have been suggested to the writer’s mind by the triple fire 
mentioned in the legend. 

Mahabharata. — The following passage from the Mahfihhfirata, 
Santiparva (verses 13,088 ft'.), agrees partially in tenor with the 
second passage from the Bhagavata, but is silent regarding 
Purflravas :—Idam hfitayugaih nama halali sreshthah pramrtti- 
tah | Alnmsyd yajhapasaro yuge 'smn na lad avyathd || Chatush- 
pat sakalo dharmo bhamhyaty atra vai surah | Tatas Treta 
yugam nama tragi yatra bhavishyati j| Proxita yajhapasaro 
badhaih prapsyanti mi mahhe, 25 j Yatra padas ehaturtho vai dhar- 
masya na bhavishyati || Tato vai dvaparaih nama misral). halo 
bhavishyati. “This present Krita age is the best of all the 
yugas; in it it is unlawful to slay any animals for sacrifice; in 
this age righteousness shall consist of all its four portions and be 
entire. Then shall follow the Treta ago, in which the triple 

25 Manu (i. 86, 86) differs from this passage of the Mahabharata in making the 
Dvapara the age of sacrifice; — Anye hritayuge dh/innas Tretayaik Dvapate part \ 
Anye kaliyuge nriturn yuga-hrasanurupatah | Tapak param Krit*piy<a$f«&y5& 
jhnnam uchyate | Dvapare yajnmn evahur dtinam ekam kalau yuge. “ Di Arent duties 
are practised by men in the Krita age, and different duties in the Tretoj DvSpara, 
and Kali ages, in proportion to the decline in those yugas. Devotion is said to be 
supreme in the Krita, knowledge in the Treta, sacrifice in the Dvftpara, and liberality 
alone in the Kali.” 
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Veda shall arise, and animals fit for sacrifice shall be slaughtered 
as oblations. In that age the fourth part of righteousness shall 
be wanting. Nest shall succeed the Dvapara, a mixed period.” 

r 

The M. Bh. (Santip. 13,475) relates that two Asuras, who 
beheld Brahma creating the Vedas, suddenly snatched them up 
and ran off. Brahma laments their loss, exclaiming, Vedo me 
paramam cha.tur vedo me paramam balam | . . . Vedtin rite hi 
hint kurydm lokdndm srishtim nttmidm. “The Veda is my 
principal eye ; the Veda is my principal strength. . . . What 
shall I do without the Vedas, the most excellent creation in the 
universe ? ” They were, however, recovered and restored to 
Brahma (v. 13,506 ff.) 

Vishnu-purdna. — The following verse, Visli. Pur. iii. 2, 12 
(Wilson, p. 269), refers to the periodical disappearance of the 
Vedas : — Ckaturyugdnte vcdancm jay ate kalmplarah \ pramrt- 
tayanti tan eiyabhud saptarshayo dkab. “At the end of the 
four ages {yagas) the disappearance of the Vedas, incident to the 
kali, takes place. The seven rishis come from heaven to earth, 
and again give them currency.” (Compare M. Bh. Santip. 
7,660, which will be quoted further on.) 

Sect. V. — Accounts in the Vishnu and Vdyu Puranas of the schisms 
between the adherents of the Yajur-veda, Vaisampdyana and Yajna- 
vallcya; hostility of the Atharvanas towards the other Vedas ; and of 
the Chhandoyas towards the Rig-veda. 

The Vishnu Parana, iii. 5, 2 ff. (Wilson, p. 279 ff.), gives the 
following legend regarding the way in which the Yajur-veda 
came to be divided into two schools, the black and the white : — 
ijdjHaval&yas tu tasyabhud Brahmaratasuto dmja | Sishyah 
pararm-dharmajfto guru-vntti-parak, sadd | Itishir yo ’dya 
tmfiam&mm samdje ndgamiskyati | Tasya mi sapta-rdtrantu 
brahma-katyd bhaviskyati | Pdrcam era muni-ganaifr samayo 
’bhitt krito dvija | Vaisampdyana ehas tu lam cyatikrdntavdiris 
iadd 1 Bvamyam bdlakam so ’ tha paid sprishtam agkatayat \ 
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Sishydn aha sa bhoh sishyd brakma-hatydpakam vratam \ Cfia- 
radhvam matkrite sane na virhdryyani idam tathd | Athaha 
Ydjhamlkyas tan him ebhir bhagamn chijaih, | Klesitair alpa- 
te/obhir eharisfiye ’ham idam cratam \ Tatah kruddho guruh 
praha Yajhavalkyam makamatih I MuchyoMmyattvayd'dhltarh 
matto viprdmmanyaka | Nistcjaso xadasy elan yas loam brdh- 
mana-pungavdn | Tena siskyena ndrtho ’sii mamdjnd-bhanga- 
kdrina | Ydjfiamlkyas tatah praha bhaktau tat te mayodifam | 
Mamdpy alaiii tmya ’ dhltafn gad mayo, tad idam dcija | Ity 
uhtcd rudhiraktani sarupdni yajimshi salt | Chhardayitvd dadav, 
tasmai yayau cha srechhayd munik | yajumshy atha xisrishtdni 
ydjhamlkyena mi drija j Jagftkus tittmbhutm Taittinyds tu te 
tatah | Brahma-hatyd-vratam chirnam ganmd choditais tuyaih | 
Ckarakddhmryavas te tu charanud mumsattamdh | Ydjnaval- 
hyo ’tha Maitreya, prdndydma-pardyanah | tushtdoa prayatah 
suryam yajumshy abhilashams tatah | . . . Ity emmddibhistena 
stUyamanah stacaih rank | caji-rUpa-dharaft. praha vriyatdm iti 
vdhchhitam | Ydjhavalhyas tada praha prampatya dimkaram | 
yajumski tdni me dehi yarn santi na, me gurau | Emm ukto 
dadau tasmai yajimshi bhagamn radii | aydtaydma-sanjhdni 
ydni vetti na tadguruh | Yajimshi yair udhitdni tdni viprair 
ddjottama | mjinas te samdhkydtdli suryo ’smh so ’bharad yatali. 
“ Yfijnavulkya, son of Brahmarati, was his [ VaisampSyana’s] 
disciple, eminently versed in duty, and obedient to his teacher. 
An agreement had formerly been made by the Munis that any 
one of their number who should fail ' to attend at an assembly 
on Mount Meru on a certain day should incur the guilt of Brah- 
manicide during [within ?] a period of seven nights. Vais'am- 
pSyana was the only person who infringed this agreement, and 
he in consequence occasioned the death of his sister’s child by 
touching it with his foot. He then desired all his disciples to 
perform in his behalf an expiation which should take away his 
guilt, and forbade any hesitation. Yajnavalkya then said to him, 

‘ Reverend sir, what is the' necessity for these faint and feeble 
Brahmins ? / will perform the expiation.’ The wise teacher, 
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incensed, replied to Yajnavalkya, f Contemner of Brahmans, give 
up all that thou hast learnt from me ; 1 have no need of a dis- 
obedient disciple, who, like thee, stigmatizes these eminent Brah- 
mans as feeble/ Yajnavalkya rejoined, ‘ It was from devotion 
[to thee] that I said what I did ; but I, too, have done with 
thee : here is all that 1 have learnt from thee/ Having spoken, 
he vomited forth the identical Yajush texts tainted with blood, 
and giving (hem to his master, he departed at his will. [The 
other pupils] having then become transformed into partridges 
(. tittiri ), picked up the Yajush texts, and were thence called 
Taittiriyas, And those who had by their teacher’s command 
performed the expiation, were from this performance ( charana ) 
called Charakadhvaryus. Yajnavalkya then, who was habituated 
to the exercise of suppressing his breath, devoutly hymned the 
sun, desiring to obtain Yajush texts . . . [I pase over the hymn.] 
Thus celebrated with these anu other praises, the sun assumed 
t he form of a horse, and said, ‘ Ask whatever boon thou desirest/ 
Yajnavalkya then, prostrating himself before the lord of day, 
replied, ‘Give me such Yajush texts as my teacher does not 
possess/ Tims supplicated, the sun gave him the Yajush texts 
called Aydtaydma, which were not known to his master. Those 
by whom these texts wore studied were called Vajins, because 
the sun (when lie gave them) assumed the shape of a horse 
(myi).” 

I quote also the parallel text from the Vayu Purana, as it 
exhibits some slight -variations from the preceding, (Vayu Pur. 
Aufr . Oat. p. 55) : — Kdryam ami ris /undue ha kmefdd brdh- 
mana-sattamdh | Merii-pnshtham samdsadya tais tadd ’ stviti 
mantritam | Yo no ’ tra sapta-rdtrena ndgachhcd dvija-mttamtih | 
sa'&uryad brahma-badhyam vaz samayo nah prafurtlitah | Tatas 
te sagandh san-e Vaisampdyana-varjitdh | Pray ay uh sap tar d- 
trena yatra sandhill krito ? bharcat | Brdhmandndntii mchandd 
brahma-badhyam chakdra sah | Sis Ay an at ha samdmya sa Vais- 
ampdyano ’ bramt 1 Brahma-badhyam eharadhaM vai maikrite 
dnjak sattamdh | sarve yuyani samdgamya brilta me taddhitam 


3 
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vachah \ Ydjnavalkya madia | Aham cm charishyami tishthantu 
munayas tv bne | balanchotthdpayishydmi tapasil svena bhavitali | 
Emm ■uktas tatah kruddho Yajfiamlkyam athabramt | ucdcha 
ygt tvayd ’ dhitam sarcam pratyarpayasva me \ Emm uktah 
sarupdni yajunishi pradaduu yuroh | rudhirena tatkd 'ktani 
chkarditca brahma-uttamah | Tatah sa dhyanam as f hay a sUryam 
aradhayad dcijah | sUrya brahma yad uchdiltinnaM hhavi gatva 
pratitishthati | Tato yarn yatdny UrddJmm yajurhshy dditya-man- 
dalam | Tam tasmai da, dan tushtah suryo mi Brdlmardtoye | 
Asmrupascha mdrttando Ydjmralhydya dhimate | Yajumshy adh- 
lyate yam bra/mam ycna kenaddt \ asmrupdni dattani tatas 
te Vdjino ’bhavan | bra/ma-hatya tu yarn darnel charandt cha- 
rahah smritdh | Yaisampdyana-sishyds te charahdh samudah- 
wsiiis having a certain occasion, met on the summit 
of Mount Merit, •’'-’lion, after consultation, they resolved and 
agreed together that any one of their r.uu’her who should fail to 
attend there tor seven nights should he involved in the guilt of 
brahmanieide. They all in consequence resorted to the appointed 
place for seven nights along with their attendants. Vaisampft- 
yana alone was absent, and he, according to the word of the 
Brahmans, committed brahmanieide. He then assembled his 
disciples, and desired them to perform, on his behalf, an expia- 
tion for his offence, and to meet and tell him what was salutary 
for the purpose. Yajuavalkya then said, ‘ 1 myself will perform 
the penance; let all these munis retrain: inspired by my own 
devotion, 1 shall raise up strength.’ Incensed at this speech of 
Yajuavalkya [Vaisamptiyana] said to him, ‘ Restore all that thou 
hast learned.’ Thus addressed, the sage, deeply versed in sacred 
lore, vomited lorth the identical Yajush texts stained with blood, 
and delivered them to his teacher. Plunged in meditation, the 
Brahman then adored the sun, saying, ‘ Sun, every sacred text 
which disappears [from the earth] goes to the sky, and there 
abides.’ The sun, gratified, and [appearing] in the form of a 
horse, bestowed on Yajuavalkya, son of Brahmarafa, all the 
Yajush texts which had ascended to the solar region. All the 
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Yajush texts which are [? ] studied by any priest, were given in 
the form of horses, [?] and in consequence these priests became 
Vajins. And the disciples of Vaisampayana, by whom the expi- 
atory rite was accomplished, were called Charakas, from its 
accomplishment ( charwna ).” 26 

It is sufficiently evident from the preceding legend that the 
adherents of the two different divisions of the Yajurveda (the 
Taittiriya or black, and the Vajasaneyi or white), must in ancient 
times have regarded each other with feelings of the greatest 
hostility — feelings akin to those with which the followers of the 

\f o 

r 

rival deities, Vishnu and Si va, look upon each other in modern 
days. On this subject I quote an extract from Professor Weber’s 
“ History of Indian Literature.” 

P. 84. — “ Whilst, the theologians of the Iiik are called Ilali- 
vriehas, and those of the Bum an Chhandogas, the old name for 
the divines of the Vajush is Adhvarvu ; and these old appella- 
tions are io be found in the Banhita of the Black Yajush (the 

r 

Taittiriya), and in the Brahmana of the White Yajush (the Sata- 
patha Brahmana). The latter work applies the term Adhvaryus 
to its own adherents, whilst their opponents are denominated 
(Jharakildhvaryus, and are the objects of censure. This hostility 
is also exhibited iu a passage of the Banhita of the White Yajush, 
where the Charakachfirya, as one of the human sacrifices to be 
offered at the Purushamedha, is devoted to Dushkrila or Sin.” 27 

26 In a note to p. 461 of bis Translation of the Yi&linn Parana, Professor Wilson 
mentions the following legend illustrative of the effects of this schism. u The Yfiyu 
and Matsya relate, rather obscurely, a dispute between Jnuamojaya and Vaisarnpa- 
yana, in consequence of the former’s patronage of the Brahmans of the Vajasaneyi 
branch "of the Yajur-veda, in opposition to the latter, who was the author of the 
Black or original Yajush. Janamejaya twice performed the Asvamedha according 
to the Yajasavcyi ritual, and established the T risarvi, or use of certain texts hy 
A&aka arid others, by the Brahmans of Anga. and bv those of the middle country. 
He perished, however, in consequence, being cursed by Vaisampayana. Before their 
disagreement, Vaisampayana related the Mahahharata to Janamejaya.” 

27 Vajasaneyi Sanhita xxx. 18 (p. 846 of Weber’s ed .) : — iJushkrilnya charaka- 
chari/yam j {charakanam gurum— Scholiast). Prof. Muller also says (Anc. Sans. Lit. 
p* 350), “ This name Charaka is used in one of the Kinks” (the passage just quoted) 
“ Of the Vajasaneyi Sanhita as a terra of reproach. In the 30fch Adhyaya a list of 
people is given who are to be sacrificed at the Purushamedha, and among them we 
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In his Indiache Stndien (iii. 454) Prof. Weber specifies tire fol- 
lowing passages in the Satapatha Brahmana as those in which 
the Charakas, or Charakadhvaryus are censured, viz., iii. 8, 2, 24 ; 
iv. 1, 2, 19 ; iv. 2, 3, 15 ; iv. 2, 4, 1 ; vi. 2, 2, 1, 10 ; viii. 1, 3, 7 ; 
viii. 7, 1, 14, 24. Of these I quote one specimen (iv. 1, 2, 19) : 
— Td. u ha Charohd ndnaha mantrdbhydM juhvati pranodanau 
kurma iti vadantah | Tad u tathd na kurydt | mohayanti ha te 
yajarndnasya pranodanav apidvd enam t.ushnlm juhuydt. “ Tliese 
the Charakas offer respectively with two mantras, saying thus : 
‘These are his two breathings,’ and ‘we thus make these 
two breathings endowed with their respective powers.’ But let 
no one adopt this procedure, for they confound the breathings 
of the worshipper. Wherefore let this libation be offered in 
silence.” M 

But these sectarian jealousies were not confined to the dif- 
ferent schools of the Yajur-voda ; the adherents of the Atbarva- 
veda seem to have evinced a similar spirit of hostility towards 
the followers of the other Vedas. On this subject Prof. Weber 
remarks as follows in his Indische Studien, i. 296. ‘* A good 

deal of animosity is generally displayed in most of the waitings 
connected with the Atharvan towards the other three Vedas ; but 
the strongest expression is given to this feeling in the first of 
the At liar va Parisislitas, chapter cxii.” 

He then proceeds to quote the following passage from that 
work and chapter: — JJahtricho hanti rat rasktram a dhurry ur 
ndsayet sutdn | Chhandogo dhana/Ti ndsayet tasmad Atharvano 
yurvh | Ajmnad rd pramadad myasya sydd hakvrieho guruh | 
desa-rdshtra-p'ardmdtya-ndsas tasya na mmsayah | yadi m 

find the CharuleOchiirya as the proper victim to he offered to Dushkrita or Sin. This 
passage, together with similar hostile expressions in the S atapatha Brahmana, were 
evidently dictated by a feeling of animosity against the ancient schools of the Adhvar- 
yua, whose sacred texts we possess in the Taittiriya-veda, and from whom Yajna- 
valkya seceded in order to become himself the founder of the new Charanas of the 
Vnjasaneyins.” 

M Though aided by a. learned friend in rendering this passage, 1 am not certain of 
the perfect exactness of the translation. But there is no doubt whatever that the 
tendency of the text is hostile to the rival school of the Charakas. 
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Uiftmryamm' rdjd nhjunakti purohitam | mstrena badhjate 
cchpram parixlmrt Ita-rahanah | yathaim pangur adhmnam apaxl 
chwndd-bkojanam | ecarh chhandoga-giin ind raja vriddhm net 
gaehhati | purodha jaltulo yasya ma.udo rd ryat kathaucham | 
abdiid dakibhyo mdsebhyo rmhtra-bhrafiimm sa gaehhati “ A 
Bahvricha (Itig-voda priest) will destroy a kingdom ; an Adhvaryu 
(Yajur-veda priest) will destroy offspring; and a Chhandoga 
(Sama-veda priest) will destroy wealth bonce an Atharvana 
priest is tlie [proper] spiritual adviser. Destruction of country, 
kingdom, cities, and ministers is certainly incurred by the [king] 
who, through ignorance or folly, takes a Bahvriclia priest for 
his guide. Or if a king appoints an Adhvaryu priest to be his 
domestic chaplain, he loses his wealth and his chariots, and is 
speedily slain by the sword. As a lame man [makes no pro- 
gress] on a road, and a creature which is not a bird [cannot] eat 
eggs [?], so no king prospers who has a Chhandoga for his teacher. 
He who has a Jalada or a Mauda for his priest, loses his kingdom 
after a year or ten months.” 

“ Thus,” continues Prof. Weber, “ the author of the Pari- 
sishta attacks certain saklms of the Atharva-vcda itself, for such 
are the Jaladas and the Maudas, and admits only a Bhftrgava, a 
Paippalada, or a Saunaka to be a properly qualified teacher, 
lie further declares that the- Atharva-vcda is intended only for 
the highest order of priest, the bralnnan, not for the three other 
inferior sorts.” 

The following passage is then quoted At hared snjate yhoram 
adhhutam samayet tathd | athared raxatc. yajnam yajfmya patir 
Angirdh | Bwydnta rixa-bhaiimcmmi utpdtdndm anekadha | 
samayita brahmaxedajnas tdsmdcl daxinato Bhriguh j Brahma 
sarnayed nddhcaryur na chhandoga na bah eric hah j raxdmsi 
raxati brahma brahma tasmad athana-cit. “ The Atliarva 
priest creates horrors, and he also allays alarming occurrences ; 
he protects the sacrifice, of which Angiras is the lord. He who 
is skilled in the Brahma- veda (the Atharva) can allay manifold 
portents, celestial, atmospheric, and terrestrial, wherefore the 
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Bhrigu [is to be placed] on the right band. It is the brahman, 
and not the adhvaryu, the chhandoga, or the bahvricha, who can 
allay [portents] ; the brahman wards off [?] raxases, wherefore 
the brahman is ho who knows the Atharva.” 

I subjoin another extract from Prof. Weber’s Indische Studien, 
i. 63 ff., partly to complete what was said on the relation of the 
Sftma-vcda to the Rig-veda in Part Second of this work, pp. 
202, 203, and partly to illustrate the mutual hostility of the 
different schools. “ To understand the relation of the Sama- 
veda to the Rig-veda, we have only to form to ourselves a clear 
and distinct idea of the manner in which these hymns in general 
arose, bow they were then carried to a distance by those tribes 
which emigrated onward, and bow they were by them regarded 
as sacred, whilst, in their original home, they wore either — as 
living in the immediate consciousness of the people — subjected 
to modifications corresponding to the lapse of time, or made way 
for new hymns by which they were pushed aside, and so became 
forgotten. It is a foreign country which first surrounds familiar 
things with a sacred charm ; emigrants continue to occupy their 
ancient mental position, preserving what is old with painful 
exactness, while at home life opens out for itself new paths. 
Now emigrants follow those who had first left their home, and 
unite with those who are already settlers in a new country. 
And now the old and the new hymns and usages are fused into 
one mass, and are faithfully, but uncritically, learned and imbibed 
by travelling pupils from different masters (several stories in the 
Vrihad Aranyaka are especially instructive on this point, see 
Ind. Stud. p. S3), so that a varied intermixture arises. Others, 
again, more learned, then strive to introduce arrangement, to 
bring together what is homogeneous, to separate what is dis- 
tinct ; and in this way theological intolerance springs up ; with- 
out which .the rigid formation of a text or a canon is impossible. 
The influence of courts on this process is not to be overlooked ; 
as, for example, in the case of Janaka, King of Yideha, who in 
Iftjiiavalkya had found his Homer. Anything approaching to a 
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clear insight into the reciprocal relations of the different schools 

will in vain be sought either from the Puranas or the Charana- 

vyfiha, and can only be attained by comparing the teachers 

named in the different Brahmanas and Sutras, partly with each 

other and partly with the text of Panini and the ganapatha and 

commentary connected therewith (for the correction of which a 

thorough examination of Patanjali would offer the only sufficient 

guarantee). For the rest, the relation between the S. V. and 

the It. Y. is in a certain degree analogous to that between the 

White and the Black Yajush ; and, as in the Brahmana. of the 

former (the Satapatlia Br.) we often find those teachers who are 

the representatives of the latter, mentioned with contempt, it 

cannot surprise us, if in the Brahmana of the Sama-veda, the 

Pain gins and Ivaushitakins are similarly treated.” 

It will have become sufficiently manifest to the reader of the 

preceding passages which I have extracted, from the Puranas 

/ 

concerning the division and different Siikhas of the Vedas, that 
the traditions which they can body contain very little real infor- 
mation in regard to the composition of the hymns, or the man- 
ner in which they were preserved, collected, or arranged. In 
fact, I have not adduced these passages for the purpose of eluci- 
dating those points, but to show the legendary character of the 
narratives, and their discrepancies in matters of detail. For an 

X 

account of the Sakhas of the Vedas, the ancient schools of the 
Brahmans, and other matters of a similar nature, I must refer 
to the excellent work of Prof. Muller, the “ History of Ancient 
Sanskrit Literature,” pp. 119-132 and 304-388 and elsewhere. 

Sect. VI . — Reasonings of the Commentators on the Vedas, in support 
of the authority of the Vedas. 

I proceed now to adduce some extracts from the works of the 
more systematic authors who have treated of the origin and 
authority of the Vedas, I mean the commentators on these books 
themselves, afid the authors and expositors of the aphorisms of 
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several of the schools of Hindu philosophy. W hatever we may 
think of the premises from which these writers set out, or of the 
conclusions at which they arrive, we cannot tail to be struck with 
the contrast which their speculations exhibit to the loose and 
mystical ideas of the Pnranas and Upanishads, or to admire the 
acuteness of their reasoning, and the logical precision with which 
their arguments are presented. 

I. — The first passage which I shall adduce is from Bay ana’s 
introduction to his commentary on the Eig-veda, the \edartha- 
praluisa, pp. 8 ff. (Bay ana, as we have seen in Part Second, 
p. 172, lived in the 14th century, a.d.) Nanu Veda cm tgxad 
ndsti | katas tadarrmtara-risesha riyredah | Tathd hi | ko 'yevih 
redo noma | na Id tatra laxaijam pranuinam rd *$ti | nacha tad - 
ubkaya-vyatirekena kiuddd rastu praxidhyati j Lax ana -p ram d nd- 
bhydtn hi mstu-siddhir iti nydyarutdm mqtam | Yraiyaxdnumdn- 
dyameshti prainana-iisesheshii anthno I eda iti latlaxanam iti 
diet | na | Alattvadi-smriti&hu atiryd.pt eh | Samaya-halena mm- 
yak paroxmmbhamsddh anam ity etasya dgama-laxanaxya tax- 
vapi mdbkdmt | apaitnidicyatec soti id' rucxhandd adosha ill 
diet | na j Yedasyapi paramexmra-idnnitafccna pauruskeyatrdt | 
Sarira- dh drij Ica-nirm i ta ted b h a rad apaunidieya team iti diet | 
[gia f ] | ‘ Sahasra-fcir&ka punished ityadd-sru tibldr imirasydpi 
sarmtvdt | Kannagihxda-rupa dmrim-dhdr^ 
ihdtrena apauruxfirya.tr am r/kaxitiwi iti diet | na | Jlm-viscdiair 
Agni- \ Wyv-Adityair reddnam utpaditatcM j ‘ lligrcda erdgner 
ajdyata Yajurmlo rdyoh Samaveda aditydd 9 iti sruter iseara- 
sya agnyddi-prcrakalccna nirmdtntmm drashtaryam | mantra - 
hrdhn a v atm ahah mbda-rimr ceda iti diet | na | Idriso mantrah | 
idrisam brdhmanarn ity a/nay or adydpi aninntatrdt | Tasrnad 
nddi hrnddd redaxya laxonam | Ndpi tat-sadbhdrc pramdnafh 
pasydrnah | ‘ lUyvedam bhagaro f dkyemi Yajurredam Sdmave- 
dam Atkarvanam chaturtham ’ ityddi rdhyam pramdnarn iti diet 1 
na | tasydpi rakyasya redan t a hpd tit c en a IMmdsrayatm-prasan * 
gdt | ha khalii nipuno [pi smskandham dr odfmni prab hared iti | 
‘Veda era drijatinafn nibsreyasa-karah par ah' ft? adi rnnti 
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tdhjatn pramdnam hi diet | na | tasydpy ukia-srud- m u la t een a 
nirdkntatedt j prafyaxadikaM sankitum apy ayoyyam 1 Veda- 
mhayd loka-pramhlhih sdrrajarnnd 'pi m/am nab ha hyadkad 
bhrdntd | Tasmdl laxanayrran mua-mhitasya vedasya sadbhavo na 
anglkarttum sakyate hi purrapaxah | 

A fra uchyate | man tradwahmanaimakaffi farad adudifam 
laxanam | ata era . ; Apastombo yaju a -pari h hark dyd m evdha 
4 niantraA/rdfunanayor ceda-namadkcyam ? if l | fay (Mu rupam 
wparishthad mrneshyatc | apaurusheya-edkyateam hi idam api 
yddrisam asmdhhir vkaxham tadrisam utfaratra spashti-bhati- 
shyati | pramdndm/ apt y at hold dm srufi-smri ti-lokaprasiddh i- 
rupam veda-sadbhdre drashtaryfmi | i’athd yh at a -pa f adi-d) 'a ry~ 
dndm svaywahdsa fed hlmre 'pi s dry ae hand radi a d m sra-prahd- 
satmm adrudham tafkd mama shy ad in a m sraskandkaroJ/asam- 
bhave [py akinitldla-m.kt.er vedasya ifwra-rastu-prafipa daka tea- 
vat mi-praf ipad aka tram apy astu | Ata era i sampraddya-mlo 
daint/utam saktim vedasya darsayanti * ehodand ra bhutam bha - 
nshyantam suxmaih ryarahhaik viprakmhtam ity emnjdtiycvm 
arthcmi saknoty ar-ayamayiUm ' id | Tati at sad reda-niuldyah 
smrites tadnbhaya-muliiya I okayrrasiddl icseha prdndhryam dur - 
v dram | Tasmdl laxana-pratnanc i-suldho redo na kmdpi charm- 
kadlnCt 'podium, sakyate hi sthham || 

Nam astu ndrna Veddkhyah kdschit padarthali | tathapi 
ndsau vydkhyanam a.rhati apramdnatcena anvpayuldatr at | Na 
hi Vedah pramdnam fallaxanasya tatra dsuhsampadatmt | tatha 
Id ‘ swmyay amtbhara-sdd hamtm pramdnam ’ id keckil laxanam 
Ukuh | dpare tu ‘ anad/dya forth a- yant.ri pramdnam ' hy dchax- 
ate 1 na clad tad u bha yarn rede sambharati \ mantra-brakmanat- 
mako hi vedah | tatra mantra, h keehhl ahodJiakah | 4 arnyak sa ta 
Indra rishtir 9 ityeko manivah | i Yddrismin dhayi tarn ayasya - 
yd mdad 9 ity anyah | 4 Srinycm jarbharl turp bantu 1 ityaparah | 
i Apdnta-manyiis trip ha la-prabha rrnd, 9 ityddaya iiddharyah | na 
by etair mantraili base hid apy art ho ’ mbudhyate | cteshv anu- 
bharo era yadd nasti tada tatsamyaMvam tadlya-sadhanatvancha 
dUrdpetam | AAdhali smd dsld upari svid and' hi mantrasya 
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bodhakatce ’pi * sthdnur m purusho va ityadi-vakya- vat sandig* 
dhartha-bodha katmd nasti prdmdnyam \ ‘ Oshadhe trdyasvainam ' 
iti mantra d arbk a •cishayah | * Smdidte mainam liimsir ’ iti xura- 
mskayah | 4 Sfmota grdcdna ’ iti pdslmiamshayali | Eteshv 
achetandndtJi darbh a-xura -pasha n a n dm cketana-vat sambo d ha- 
71 am sruyate | tato 4 dr an ekandramasdo iti mkya-vad viparitar- 
tk a- bo dh aha t ret d aprdmemyam ( 4 Elea era Itudro na dvitiyo 
* mtasthe 1 | 4 sahasrdni sahasraso ye Rudra adki bhumydm ’ 
ity anayos tu mantrayor 4 ydvojpvam a ham maunV iti takyavad 
vydghd ta-hodh akatedd aprdmdnyam | l Apa undantu iti mantro 
yagamdmasya xaura-hdle galena siramh klcdanam brute | 6 Sub hike 
sira aroha sohhayantl muhham mama ’ iti mantro riraha-kale man - 
yaidcharandrtham p nsh p a- mrm i tdyd suhhikdyd mrabadhvoh 
sirasy avast Ad-mm brute | tayoseha mantrayor loka-prasiddhar - 
tkaniwdditmd anadhxgatCvrtha-gantritmih nasti | tasmad man- 
tra-bhdgo na prawdnam | 

Air a uehyate j Amyagddi-mantrd ndm artho Yaskena ninikta- 
granthe ’ cabodhitali | tat-parichaya-rafd tdvdm anarabodho na 
mantrdnCuh dosham deahati | At a erdtra loka-nyayam uddha- 
ranti 4 naisha sthd/nor aparadko yad enam andho na pasyati | 
ptmishdparadho sambharati 9 iti j 4 Adhah smd dsuV iti man - 
traseka na sandeha-pra bodk a nay a prarrittah kimtarhi gagat- 
kdranasya paravastuno ’ tigamb/nratmih nisehetum em pravrit- 
tah | tadartham cm hi gurumstra-sampradd ya-rahilair dur- 
bodhyatram v adhah srid ’ ity anayd vacho-hhangyd upanyasyati | 
Sa evdhhiprdya iiparitanesha 4 ho addhO, veda ’ ity d di - m an tres h 11 
spashti-kritah | 4 Oshadhy ’ adi mantreshv apt chetand era tattad - 
abhimdm-devatds tena tena ndmnd sambodhyante | tdseha decat d 
bhagavaid B d da ray a n en a 4 abhwidni-vyapadesastu’ iti sutre sit - 
tritdh | Ekasydpi Rudrasya sra-maJiirnnd sahasra-niurtti-svi- 
kdrad nasti paraspararh vydghd, tah | Jaladi-dravyena sirah-kle- 
danader loka-siddAatvc ' 'pi ta d-a bit mdm-deva tdniigrakasya apra- 
siddhatcat tadmshayatcena agndidrtha-gnd pakalvam | tato lax - 
a na-sadb hd r dd asti in a ?i tva~ b h dgetsya pramdnyam . 

But, some will say, there is no such thing as a Veda; 
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how, then, can there be a Eig-veda, forming a particular part of 
it? For what is this Veda? It has no characteristic sign or 
evidence ; and without these two conditions, nothing can be 
proved to exist. For logicians hold that ‘ a thing is established 
by characteristic signs and by proof.’ If you answer that * of 
the three kinds of proof, perception , inference, and scripture, 
the Veda is the last, and that this is its sign then the objectors 
rejoin that this is not true, for this sign extends too far, and 
includes also Manu and the other Smritis ; since there exists 
in them also this characteristic of Scripture, viz., that * in virtue 
of common consent it is a perfect instrument for the discovery 
of what is invisible.’ If you proceed, 4 the Veda is faultless, in 
consequence of its characteristic that it has no person ( purusha ) 
for its author ; ’ they again reply, ‘ Not so ; for as the Veda was 
formed by Paramos vara (God), it had a person (purusha) for its 
author.’ If you rejoin, ‘ It had no person ( purusha ) for its author, 
for it was not made by any embodied living being ;’[fhey refuse 23 
to admit this] on the ground that, according to such Vcdic texts 
as ‘ Purusha has a thousand heads,’ it is clear that Isvara (God) 
also has a body. If you urge that opaurusheyatra (‘ the having 
had no personal author’) means that it was not composed by a 
living being endowed with a body which was the result of works ; 
— the opponent denies this also, and asserts that the Vedas were 
created by particular living beings, — Fire, Air, and the Sun ; for 
from the text ‘ the Eig-veda sprang from lire, the Yajur-veda from 
air, and the Sama-veda from the sun,’ etc., it will be seen that 
Isvara, hv inciting fire and the others, was the maker. If you 
next say that the Veda is a collection of words in the form of 
Mantras and Brahmanas, the objectors rejoin, ‘ Not so, for it has 
never yet been defined that a Mantra is so and so, and a Brah- 
mana so and so.’ There exists, therefore, no characteristic mark 

29 I have translated this, as if there had been (which there is not) a negative 
particle na in the text, after the iti chet * as this seems to mo to make the best sense. 
I understand from Prof. Muller that the negative particle is found in some of 
the. MSS. 
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of a Veda. Nor do we see any proof that a V eda exists. If you 
say that the text, ‘ I peruse, reverend sir, the llig-veda, the Yajur- 
veda, the Sama-veda, and the Atharva as the fourth,’ is a proof, 
the antagonist answers, ' No, for as that text is part of the Veda, 
it is exposed to the objection of depending upon itself; for no 
one, be lie ever so clever, can mount upon his own shoulders.’ 
If you again urge that such texts of the Smriti as this, ‘ It is the 
Veda alone which is supreme, and the source of blessedness to 
twice-born men,’ are proofs, the objector rejoins, ‘ Not so; since 
these too must be rejected, as being founded on the same Veda.’ 
The evidence of tbc senses and other ordinary sources of know- 
ledge ought not even to be doubted. And common report in 
reference to the Veda, though universal, is erroneous, like such 
phrases as ‘ the blue sky,’ etc. Wherefore, as the Veda is desti- 
tute of characteristic sign and proof, its existence cannot be 
admitted. Such is the first side of the question. 

“ To this we reply : — The definition of the Veda, as a work 
composed of Mantra and llrahmana, is unobjectionable. Hence 
Apastamba says in the Yajiiapariblmsha, the name of Mantra, 
and Brahmana is Veda. The nature of these two things will be 
settled hereafter . 39 The sense we attach to the expression ‘ with- 
out any personal author ’ will also he declared further on. Let 
the proofs which have been specified of the existence of the Veda, 
viz., the Veda (itself), the Smriti, and common notoriety, be 
duly weighed. Although jars, cloth, and other such [dark] objects 
have no inherent property of making themselves visible, it is no 
absurdity to speak of the sun, moon, and other luminous bodies, 
as shining by their own light. Just in the same way (though it is 
impossible for beings like men to mount on their own shoulders) 
let the all-penetrating Veda be held to have the power of proving 

80 See Part Second, p. 172. Madhava Achurya, the author of the Vedartha-pra- 
kasa on the Taittiriya Sanhita, admits the priority of the Mantras or hymns to the 
Bralunauas ill these words (p, 9) : — 1 adya-pi i/aw tra-bre htiioiin t/iiako Vedas tathdpi 
brahmanasya mantra-vyak/iyam-rupatvat mantra tvridm sanwmnatah. “Though 
the Veda consists of Mantras and Bralimanas, yet as the Bralimanas are expository 
of the Mantras, the latter were first recordod. - ’ 
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itself as it has of proving other tilings. 9 ' Hence traditionists set 
forth this penetrating force of the Veda ; thus, f the Scripture 
is able to make known the past, the future, the minute, the near, 
the remote.’ Such being the case, the authority of the Smriti, 
which is based on the Veda, and of common notoriety, which is 
based on both, is irresistible. Wherefore it stands fast that the 
Veda, which is established by characteristic sign, and by proof, 
cannot be refuted by Charvakas or any other opponents. 

‘ ‘ But let it be admitted that there is a thing called a Veda. Still 
it does not deserve, and is unfitted for, explanation, since it does 
not constitute proof. The Veda is no proof, as it is difficult to 
show that it has any sign of that character. Some define proof 
as the instrument of perfect apprehension ; others say, it is that 
which conducts us to what was not before comprehended. But 
neither of these definitions can he reasonably applied to the Veda, 
For the Veda consists of Mantra and Brahmana. Of these 
mantras some convey no meaning. Thus one is amyah sa ta, etc. ; 
another is yadrismin. etc.; a third is snnyem, etc. The texts 
dpdntuB etc., and others are further examples. Now no mean- 
ing whatever is to he perceived through these mantras ; and 
when they do not even convey an idea at all, much less can 
they convey a perfect idea, or be instruments of comprehension. 
Even if the mantra ad hah smd dsul uparl grid asid, ‘ was it below 
or above?’ (II. V. x. 120, 5) convey a meaning, still, like such 
sayings as ‘ cither a post or a man,’ it conveys a dubious mean- 


31 The same thing had been said before by Sankara A diary ya (who lived at the 

end of the 8th or beginning of the Oth century, /v.n. See Colebrookc’a Misc. Essays, i. 
332), in his commentary on the Brahma Sutras ii. 1 , 1 . Vulasm hi nirapexam warthe 
prtimdnyam rave r iva rupavishaye | punish a-vaehasTtm tu midantaropexam .war f he 
pramanyam v a 7c t ri- smr iti-vya va h ita h cha iti riprakarshah . “ For tin; Veda has an 

independent power of demonstration in respect of itself, as the sun has of manifesting' 
forms. The words of men, on the other hand, have a power of proving themselves, 
which is derived from another source [the Veda], and which is separated [from its 
source] by the recollection of the author. Herein consists the distinction [between 
the two kinds of evidence].” 

32 See Nirukta, v. 12, and vi. 15, and Roth’s illustrations. It is not necessary for 
my purpose to inquire whether tin? charge of intelligibility brought against the texts 
is just or not. 
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ing, and bo possesses no authority. The mantra, deliver him , o 
plant, has for its subject, grass. Another, ‘ do not hurt him , 
axe / has for its subject an axe (av/ra). A third, hear stones , 
has for its subject, stones. In these cases, grass, an axe, and 
stones, though insensible objects, are addressed in the Veda as if 
they were intelligent. Hence these passages have no authority, 
because, like the saying, ‘ two moons/ their import is absurd. 
So also the two texts, * there is one lindra, no second has 
existed/ and * the thousand Ilmiras who are over the earth, 
involving, as they do, a mutual contradiction (just as if one 
were to say, ‘ 1 have been silent all my life’), cannot be autho- 
ritative. The mantra dpa undaniu expresses the wetting of the 
eacrificer’s head with water at the time of: tonsure ; while the 
text 1 subhike / etc. (/ garland, mount on my head and decorate 
my face’) expresses the placing of a garland formed of flowers 
on the heads of the bridegroom and bride, by way of blessing, 
at the time of marriage. Now, as these two last texts merely 
repeat a matter of common notoriety, they cannot be said to 
conduct us to what was not before comprehended. Wherefore 
the Mantra portion of the Veda is destitute of authority. 

“ To this wo reply, the meaning of these texts ‘ am.yak / etc,, 
and the others lias been explained by Yaska in the Nirukta. 
The fact that they are not understood by persons ignorant of 
that explanation, does not prove any defect in the mantras. It 
is customary to quote here the popular maxim, ‘it is not the 
fault of the post that the blind man does not sec it ; the reason- 
able tiling to say is that it is the man's fault/ The mantra 1 adkah 
srid/ etc. (‘ was it above or below ?'), is not intended to convey 
doubt, but rather to signify the extreme profundity of the supreme 
Essence, the cause of the world. With this view the author inti- 
mates by this turn of expression the difficulty which persons who 
are not versed in the deep Scriptures have, in comprehending 
such subjects. The same intention is manifested in the preced- 
ing mantras ko addkii veda , etc. 0 who knows?’ etc.) In the 
texts o shade, etc. 0 o herb,' etc.), also the deities who preside 
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over these several objects are addressed by these several names. 
These deities are referred to by the venerable Bftdarayana in the 
aphorism abkimani-vyapa-desali. As lludra, though only one, 
assumes by his power a thousand forms, there is no contradic- 
tion between the different texts which relate to him. And though 
the moistening, etc., of the head by water, etc., is a matter of 
common notoriety, yet as the goodwill of the god who resides 
in those objects is not generally known, the text in question, 
by having that for its subject, is declaratory of what is unknown. 
Hence the Mantra portion of the Veda, being shown to have the 
characteristic mark [of constituting proof], is authoritative.” 

Say ana then, in p. 11 of Ids Preface, proceeds to extend his 
argument to the Bralunanas, and concludes (p, 19) that the 
authority of the whole Veda is proved. 

II. — The second passage which I shall quote is from the 
Vedfirtha-prakfisa of Madhava Aclmryya on the Taittirlya Yajnr- 
veda (pp. 1 ft’, in the Bibliotheca Indica). Madhava was the 
brother of Savana, and flourished in the middle of the 14th 
century. (Colebrooke's Misc. Ess. L i>0J.) Name ho 'yam redo 
nama he rd asya vishaya-prayojana-sam bamlhddhikdrmah ha- 
thaw vd tasya prdmanyam | na khah etasrmn mrvasminn asati 
redo vpdkhydna-yogyo bhacati | Atroehyafe | hhUtgrrdpty-anish- 
ta-parihdrayor alauhikcm updyafk yo grant ho vedayati savedah | 
Alaukika-padena- pratyaxdnumdnc vydmrlyete | Amtbhvyamd - 
nasya srah-c’fiandana-van Udder uJita-prdpti-In dutvam an shad ha - 
sevader anishta-pa mJtdra-hctiitvcvneha pra tyaxa-siddhavi | Sven a - 
nu b ha. v ishyamdnasya purushdntara-gatasya cha tathdtram 
amandna-gamyam | Ecaui tar hi bkdvljamna-ga ia-suhhddikam 
tipi anuyndna-gamyam iti chet | na j tadriseshasya anava gamut | 
Na khalu jyotishtomddir is It taprdp lihetuh kalanja-bh -axana-var- 
janddir a nish t.aparihdra-h etur ity amum art ham veda-vyatire- 
kena anmndna-sahasrendpi tarhiha-siromamr apy asydvagan- 
turn saknoti | Tasmad alaukikopaya-bodkaho veda iti latscana&ya 
ndtwydptam ( ata evoktam | ‘ Eratyaivendnumityd vd gas tupdyo 
na budhyate | Edam vindanti redena tasmad vedasya vedata 1 



48 


[Oil AT. t. 


OPINIONS REGARDING THE ORIGIN, ETC., 

iti ) sa e*' aptly o vedasycc vishaycih | tadbodha eva pvayojcinam | 
tadbodhartM cha culhikarl | tena sa/ta upakm'yyopakdraka-bM- 
mh sambandhah | nanu exam sati s l rl-s u drct-sa h i t d h scirvc redd- 
dtdkarinah spur ishtam me sydd amshtam mil bhud iti dsiskah 
siirvajanmatoat | maivam i stri-sudrayoh saty upm/e bodhar- 
t/iitoe hetmntarena vedad/uharasya pratibaddhatml | upamta- 
syaim adhyayan tidhihdram brutal sdstram anupamtayok stn- 
sudrayor vcdadhyayanam anishta-prapti-hetur iti bodkayaii | 
katham iarhi tayos tadupwy may amah- | purdndiUbhir iti brU- 
rnah 1 ala cwhtani i strl -s ildra-dxvjaba ndh Tend fit trayi na sruti- 
yocharcl | iti Bhdralam dkhyanam minima kripayd hritam 1 iti | 
tasmad upanltair eta ' traiwrnikair vedasya sambandhah \ tat » 
prdmcmyantu bodhahatxvU stake eta siddham | peiurushcyaxTik - 
yantu bodhakam a pi sat pin * us h a pa l a- b h i ‘dn ti-m ft la t ca-sa vi bhd- 
vanayd tatpar ihdrdya mula-pramTenam apexaie na tic redak, 
tasi/a nityafvena caldn-dosha -sankwnudayat | . . . isanic vedo 
9 pi Kalidasadi-vaiyavat paurusheya eta Brahma-kdryyatra- 
srarandt | 6 riehah samara jajmrc | chhandamsi juju-ire tas- 
mad yajus tasmad ajdyala 9 iti sruteh | ata eta Badaray fi- 
nale ‘ mstrayonitxd d 9 iti suite na Brahma no veda-karanaimm 
owe hat | make am \ srutisrnntibhydm n i tya tr decay a md t | * rdchd 
Yirupa nilyayd ’ iti snitch | ‘ anadi-milhand nilyd rag utsnsldd 
svayambhurd ' iti saint escha j Ba dardy an o * pi dexatadhika - 
ram sulraydmdsa ‘ata eva cha nityafxmn iti | tar Id pa- 
raspara-rirodka, iti chct | na | mtyatcasya vydtahdrika ted t 
s fishier vrdheam samhdrdt purram ryamhara-kalas tasmin 
titpatti-vina sadarscmdl | hdldhcmulayo yathd nifyd exam redo 
'pi vyaxahdra~hdle Kalidasadi-valyavat punisha-iiracMtatva- 
bhamd nit yah \ ddisrhhfau tit hd Id hCisod lea d eta Brahmanah 
sakasdd vedotpattir wmndyate 1 ato vis haya-h heddd na paraspara - 
mrodhah | Brahmano nirdoshatrena vedasya rahtri- dosha b hard t 
scat asshidham pram any am toxlarastham | tasmad Icixana-pra- 
mana-sadb/iavad eishaye^prayojam 
prdmdnyasya susthatodxhcha redo vydkhatavya eva. 

Now, some may ask, what is tins Veda, or what are its sub- 
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ject-matter, its use, its connection, or the persons who are com- 
petent to study it.'/ and how is it authoritative? For, in the 
absence of all these conditions, the Veda does not deserve to he 
expounded. I reply : the book which makes known ( vedayati ) 
the supernatural (lit. non-secular) means of obtaining desir- 
able objects, and getting rid of undesirable objects, is the Veda. 
By the employment of the word supernatural, [the two ordinary 
means of information, viz.] ‘perception and inference , are excluded. 
By perception it is established that such things as garlands, sandal 
wood, and women are causes of gratification, and that the use 
of medicines and so forth is the means of get ting rid of suffering. 
And we ascertain by inference that wc shall in future experi- 
ence, and that other men now experience, the same things. 
If it be asked whether, then, the happiness, etc., of a future 
birth be not in the same way ascertainable by inference, I reply 
that it is not, because wo cannot get beyond generalities. Not 
even the most brilliant ornament of the logical school, could, 
by a thousand inferences, without the help of the Vedas, discover 
the truths that the jyotishthorna and other sacrifices are the 
means of attaining happiness, and that abstinence from the flesh 
of an animal 33 struck with a poisoned arrow is the means of 
removing uneasiness. Thus it is not too wide a definition of 
the Veda to say that it is that which indicates supernatural 
expedients. Hence, it has been said, ‘ men discover by the 
Veda those expedients which cannot be ascertained by percep- 
tion or inference; and this is the characteristic feature of the 
Veda.’ These expedients, then, form the subject of the Veda ; 
[to teach] the knowledge of them is its use ; the person who 
seeks that knowledge is the competent student ; and the connec- 
tion of the Veda with such a student is that of a benefactor with 
the individual who is to be benefilted. 

“ But, if such be the case, it may be said that all persona 

3,1 The only other sense of the word halanja in Boehtlingfe and Both's Lexicon is 
tobacco , It may be doubtful, however, if that weed was known in India when, this 
commentary was written ; and perhaps the illustration may be a traditional one, 
derived from an earlier age. See Muller in the Z. D. M. G. vii. pp. 376, 377- 
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whatever, including women and sudras, must be competent 
students of' the Veda, since the aspiration after good and the 
deprecation of evil arc common to the whole of mankind. But 
it is not so. For though the expedient exists, and women and 
sudras are desirous to know it, they are debarred by another 
cause from being competent students of the Veda. The scrip- 
ture ( sastra ) which declares that those persons only who have 
been invested with the sacrificial cord are competent to read the 
Veda, intimates thereby that the same study would be a cause 
of unhappiness to women and sudras [who are not so invested]. 
How, then, are these two classes of persons to discover the means 
of future happiness ? We answer, from the Pur, anas and other 
such works. Hence it has been said, ‘ since the triple Veda may 
not be heard by women, sudras, and degraded twice-born men, 
the Mahabharata was, in his benevolence, composed by the 
Munid The Veda, therefore, has only a relation to men of the 
three superior classes who have obtained investiture. 

“Then the authority of the Veda is self-evident, from the fact 
of its communicating knowledge. For though the words of men 
also communicate knowledge, still, as they must he conceived to 
participate in the fallibility ot their authors, they require some 
primary authority to remedy that fallibility. But such is not 
the case with the Veda ; for as that had no beginning, it is im- 
possible to suspect any defect in the ntterer. . . . 

“ A doubt may, however, be raised whether the Veda is not, like 
the works of Kalidasa and others, derived from a personal being f 
as it is said in the Veda to have been formed by Brahma, accord-’ 
ing to the text, the Rile and Sarria verses, the metres sprang 
from him ; from him the V ajnsli was produced ;’ 35 in consequence of 
nhich B&darayana, in the aphorism 30 ‘ since he is the source of the 
sastra,' has pronounced that Brahma is the cause of the Veda, 


31 This seems to be the only wav to translate paurmUya, as purusha cannot here 
mean a human- being. 

35 Pv. V, x . 90, 9, quoted in the first Part of this work, pp. 7, 8 

30 Brahma SiUras, i. 1, 3, p. 7 of Dr. BallantyW, Aphorisms of the Vedanta. 
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But this doubt is groundless ; for the eternity of the Veda has 
been declared both by itself, in the text, < with an eternal voice, 
o Virupa/ 37 and by the Smriti in the verse ‘ an eternal voice, 
without beginning or end, was uttered by the Self-existent/ 38 
Bad a ray ana, too, in his section on the deities (Brahma Sutras, 
i, 3, 29) has this aphorism, * lienee also [its] eternity [is to be 
maintained]/ If it be objected that these authorities are mutu- 
ally conflicting, I answer, No. For [in the passages where] 
the word eternity is applied to the Vedas, it is to he understood 
as referring to the period of action [or mundane existence]. 
This period is that which commences with the creation, and lasts 
till the destruction of the universe, since, during this interval, 
no worlds are seen to originate, or to be destroyed. Just as 
time and ether (space) are eternal, so also is the Veda eternal, 
because, during the period of mundane existence, it lias not been 
composed by any person, as the works of Kalidasa and others 
have been/* Nevertheless, the Veda, like time and space, is 

87 These words are part of Rig-vcda, viii. 64-, G: — Ta&rnai nunam abhidyare vach'n 
Virupa nityaya | vrisfrm rhodasva snshtntim. “ Send forth praises to this heaven- 
aspiring and prolific Agni, o Virupa, with an unceasing voice [or hymn].” The word 
nityaya seems to mean nothing more than continual , though in the text I have 
rendered it eternal , as the author’s reasoning seems to require. Oolebrooke (Misc. 
Ess. i. 306), however, translates it by “ perpetual ” I shall, again quote and illus- 
trate this verse further on. 

38 This line, from the M. Bh. S'antip, 8,o33, lias been already cited above in p. 4. 
The Calcutta text, from which I have there quoted, gives rid yd instead of nit yd, the 
reading of the V cdfir tha-prak as a in this passage. It is possible that the line may be 
found also in some of the Puranas. 

3S The same subject is touched on by Sfivana, at p. 20 of his commentary, in these 
words : — Nanu bhagavatd Bddardyanena Vedas y a Brahma-kdryyatvam sutritam | 
* sdstra-yonitviul* iti | rigvedddi-s usfra-Icdra natvdd Brahma sarvajnam iti sTitrdr- 
thah | bddham | m efaratd paurusheyatvmn bhavati j m ana shy a- n irm ita tv a bhavat | 
idrisam apaurmheyatvam abhipretya vy avail ara-das ay am akdsddi-vad nityatvmn 
Bddarayanenaiva devatddhikarane sutritam | 4 ata evaeha nityatmm* iti. u But it is 
objected that the venerable Budarayana has declared in the aphorism 4 since he is the 
source of the siistra* (Brahma Sutras i. 1, 3), that the Veda is derived from Brahma ; 
the meaning of the aphorism being, that since Brahma is the cause of the Rig-veda 
and other S'astras, he is omniscient. This is true; but it is not sufficient to prove 
the human origin of the Veda, since it was not formed by a man. Badaniyana had in 
view such a superhuman origin of the Veda, when in the [other] aphorism 4 hence also 
[its] eternity is to be maintained/ (which is contained in the section on the deities), he 
declared its eternity, like that of space, etc., during the period of mundane existence.” 
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recorded in Scripture to have originated from Brahma at the 
first creation. There is, therefore, no discrepancy between the 
two different sets of passages, as they refer to different objects. 
And since Brahma is free from defect, the utterer of the Veda is 
consequently free from defect; and therefore a self-evinced 
authority resides in it. Boeing, therefore, that the Veda pos- 
sesses a characteristic mark, and is supported by proof, and 
that it has a subject, a use, a relation, and persons competent 
for its study, and, moreover, that its authority is established, 
it follows that it ought to he interpreted.” 


Sect. YU. — Arguments of the Mrmdnsakas and Vcdantins in support of 
the eternity and authority of the Vedas. 

I shall now proceed to adduce some of the reasonings by 
which the authors of the Pilrva Mlmfinsa, and Vedanta aphor- 
isms, and their commentators, defend the doctrine which, as we 
have already seen, is held by some of the Indian writers, that 
the Vedas are eternal, as well as infallible. 

I. Purr a Mimdnsd. — I quote the following texts of the Purva 
Mlmansa which relate to this subject from Dr. Ballautyne’s 
aphorisms of the Mlmansa, pp. 8 ff. I do not always follow the 
words of Dr. Ballantyne’s translations, though 1 have made free 
use of their substance. (See also Colebrooke’s Misc. Ess. i. 306, 
or p. 195 of W. and N’s. edit.) The commentator introduces 
the subject in the following way :—Sabddrthayor utpattyanan- 
taram pumshena kalpita-sanhetMrmka-san ibandhasya kalpitatvat 
piirushaAmlpita-sambandha-jhandpexitmt sabddsya yathd prat- 

Tl>« remarks of Sankara on the Brahma Sutra (i. 1, 3) above referred to, begin as 
follows • Mahata rig-vetUidcJi sostrasya aneka-vidyii-sihanopabriftihitasya prod ipa- 
vnt sarmrtha-dyotmas sarvajha-kttlpojsya youth hdranatn Prtthtna [ rta hi idyisasya 
sd&trasya rigveditdt-laxanasyti sarvajha-yunanvitasya sarvajhitd attyatah sambhavo *sti . 
“ Brahma is the source of a great. S’astra, consisting of the Rig-vcda, etc., augmented 
I>y numjb«s branches of science, which, like a lamp, illuminates all subjects, and 
approaches to omniscience. Now such a S'iistra, distinguished as the Rig-veda, etc., 
possessed of the qualities of an omniscient being, could not have originated from any 
other than an omniscient being." Soc Dr. Ballantyne’s Vedanta Aphorisms, pp. 7, 8. 
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yaxa-jmnam suktikadau satyatvam vyabkicharati tatha purusha- 
dhlnatvena kabde 'pi satyatva-vyabhickdra-sambhamt na d/iarme 
chodana pramdnam iti purm-paxe siddkantam aka. “ Since, 
subsequently to the production of words and things, a conven- 
tional connection has been established between the two by the will 
of man, and since language is dependent upon a knowledge of 
this conventional connection determined by man, [it follows 
that] as perception is liable to error in respect of mother-of- 
pearl and similar objects [by mistaking them for silver], so 
words also may be open to convey unreal notions from [their 
sense] being dependant on human will ; and consequently that 
the Vcdic precepts [which are expressed in such words, possess- 
ing a merely conventional and arbitrary meaning] cannot be 
authoritative in matters of duty. Such is an objection which 
may bo urged, arid in reply to which the author of the aphor- 
isms declares the established doctrine.” 

Then follows the fifth aphorism of the first chapter of the first 
book of the Mlmansa : — Aulputiikastu sabdasya arlhena 
sambandkad'' ) tasyaW judnam^ upadeso ({] ' ryatirehascha M art he 
'nupa/abdke'- h> tat.® pramdnam JJadardyayasya anapexatcM | 
which may be paraphrased as follows “ The connection of a 
word with its sense is coeval with the origin of both. In conse- 
quence of this connection the words of the Veda convey a know- 
ledge of duty, and impart unerring instruction in regard to 
matters imperceptible. Such Vedic injunctions constitute the 
proof of duty admitted by liadarayana, author of the Vedanta 
Sutras, for this proof is independent of perception and all other 
evidence.” 

I subjoin most of the remarks of the scholiast as given by 
Dr. Ballantyne, indicating by letters the words of the aphorism 
to which they refer. 

w Autpattikah | svabhavikah | nilya iti ydcat | “ Autpattika 
(original) means natural, eternal in short. y •;< 

(b) Sabdasya | nitya-veda-ghataka-padasya ‘ agrdhotraift juku- 
ydt svarga-kama’ ityadeh. “ Sabda (word) refers to terms 
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which form part of the eternal veda, such as, ‘ the man who 
desires heaven should perform the Agnihotra sacrifice.’'’ 

(c) Sambandha (connection) “in the nature of power,” i.e. 
according to Dr. Ballantyne, depending on the divine will that 
sucli and such words should convey such and such meanings. 

W Atas tasya \ dharmasya | “ ‘ Hence' is to be supplied before 
' this,’ which refers to ‘ duty.”’ 

Jmnam \ atra karane lyut | jhapter yathdrtha-jndnasya 
karcmam . “In the word jhana (knowledge) the affix lyut has 
the force of ‘ instrument,’ ‘ an instrument of correct know- 
ledge.’ ” 

Upadesah | artha-pratipadanam. “ Instruction, i.e. the 
establishment of a fact.” 

Avyatirehah | avyabhkhdn drisyate atah. “ ‘ Unerring,’ 
i.e. that which is seen not to deviate therefrom.” 

(h) Nairn ‘ vahnirndn ' iti sabda-sravandnantaram pratyaxena 
rahniiii drishted sabde pramdtvam yrihvdti iti loke prasiddheh 
pratyax(ulUara-pramdna-sdpe.vatvd.t sabdasya sa kathafn dharme 
pramdnam ala aha anupalabdhe iti | anupalabdhe pratyaxddi- 
pramdnair ajudte 'rthe. “ Since it is a matter of notoriety that 
any one who lias heard the words ‘ [the mountain is] fiery’ 
uttered, and afterwards sees the fire with his own eyes, is then 
[more than ever] convinced of the authority of the words, it may 
be asked how words which are thus dependent [for confirmation] 
on perception and other proofs, can themselves constitute the 
proof of duty ? In reference to this, the word anupalabdhe (‘ in 
regard to matters imperceptible’) is introduced. It signifies 
‘ matters which cannot be known by perception and other such 
proofs.’” 

M Tat. | ridhi-ykatita-vdkyaffi dharme pramdnam Bddardyan- 
dekdryasya sammatam | ay am dsayak 1 ‘ parvato vahnimdn ’ 
iti doshavat-purusha-prayuktam mkyam artharn vyabhicharati | 
atah prdmdnya-nischaye pratyaxadiham apexate | tatha ' gniho - 
tram juhotz iti vdkyam hdla-traye ’ py arthafa na vyabhicharati | 
ata itara-niropexain dharme pramdnam. “ This, i.e. a [Vedic] 
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sentence consisting of an injunction, is regarded by Badarayana 
also as proof of duty. The purport is this. The sentence, ‘ the 
mountain is fiery,’ when uttered by a person defective [in bis 
organ of vision], may deviate from the reality; it therefore 
requires the evidence of our senses, etc., to aid us in determin- 
ing its sufficiency as proof. Whereas the Vedic sentence regard- 
ing the performance of the Agnihotra sacrifice can never deviate 
from the truth in any time, past, present, or future ; and is 
therefore a proof of duty, independently of any other evi- 
dence.” 

The commentator then proceeds to observe as follows : — Purca- 
sutre sabdarthayos sarnbandho nltya ity uktara | tachcha sabda- 
nityatvadhinam id tat sisadhayishur dd.au sabddmtyatva-vadi- 
matam purm-paxam upctdayad. “ In the preceding aphorism it 
was declared that the connection, of words and their meanings [or 
the things signified by them] is eternal. Desiring now to prove 
that this [eternity of connection] is dependent on the eternity of 
words [or sound ], he begins by setting forth the first side of the 
question, viz., the doctrine of those who maintain that sound is 
not eternal.” 

This doctrine is accordingly declared in the six following 
aphorisms (sutras), which I shall quote and paraphrase, without 
citing, in the original, the accompanying comments. These the 
reader will find in Dr. Ballantyne’s work. 

Sutra 6 . — Karma eke, Ultra darsanat. “ Some, i.e. the fol- 
lowers of the Nyaya philosophy, say that sound is a product, 
because we see that it is the result of effort, which it would not 
be if it were eternal.” 

Sutra 7. — Asthfmdt. “ That it is not eternal, on account of 
its transitoriness, i.e. because, after a moment it ceases to be 
perceived.” 

Sutra 8. — Karoti-sabdat. u Because we employ in refer- 
ence to it the expression making, i.e. we speak of making, a 
sound.” 

Sdtra 9. — Sattvdntare yaugapadyat . u Because it is per- 
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ceived by different, persons at once, and is consequently in 
immediate contact with the organs of sense ot those both far and 
near, which it could not he if it were one and eternal.” 

Sutra 10 .—Prakriti-Qikntyoscha. “ Because sounds have 
both an original and a modified form ; as, c.<j. in the case of 
dadhi afra, which is changed into dad/ty atm, the original 
letter i being altered into y by the rules of permutation. Now, 
no substance which undergoes a change is eternal.” 

Siltra 11. — Yridd/iischa hartri-bhumna \s ya . “ Because sound 
is augmented by the number of those who make it. Conse- 
(juently the opinion of the Mlmilrisakas, who say that sound is 
merely manifested , and not created , by human effort, is wrong, 
since even a thousand warn festers do not increase the object 
which they manifest , as a jar is not made larger by a thousand 
lamps.” 

These objections against the Mimansaka theory that sound is 
manifested, and not created, by those who utter it, are contro- 
verted in the following Sutras : — 

Sutra 12 . — Samam tu tatra darsanam . “ But, according: to 

both schools, viz., that which holds sound to be created, and 
that which regards it as merely manifested, the perception of it 
is alike momentary. Blit of these two views, the theory of 
manifestation is shown in the next aphorism to be the correct 
one.” 

Sutra 1 ". — Satah pa-ram adarsanaih rlshaydndgamat. “ The 
non-perception, at any particular time, of sound, - which, in 
reality, perpetually exists, arises from the fact that the utterer 
of sound has not come into contact with his object, i.e. sound. 
Sound is eternal, because we recognise the letter k, for instance, 
to be the same sound which we have always heard, and because 
it is the simplest method of accounting for the phenomenon to 
suppose that it is the same. The still atmosphere which inter- 
feres with the perception of sound, is removed by the conjunc- 
tions and disjunctions of air issuing from a speaker’s mouth, and 
thus sound (which always exists, though unperceived) becomes 
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perceptible. 10 Tins is (lie reply to the’ objection of its ‘ transi- 
toriness ’ (Sutra 7).” 

An answer to Sutra 8 is given in 

Sutra 14. — Prayogasya param. “ The word ‘ making ’ sounds, 
merely means employing or uttering them.” 

The objection made in Sntra 9 is answered in 

Sutra 15. — Aditya-rad yaugayadyam. “ One sound is simul- 
taneously heard by different persons, just as one sun is seen by 
them at one and the same time. Sound, like the sun, is a vast, 
and not a minute object, and thus may be perceptible by dif- 
ferent persons, though remote from one another.” 

An answer to Sutra 10 is contained in 

Siltra 16. — Yarnanlarutn arikdrah. "The letter g, which 
is substituted for i in the instance referred to under Sutra 10, 
is not a modification of but a distinct letter. Consequently 
sound is not modified.” 

The 1 1th Sutra is answered in 

Sutra 17. — jSada-vriddfdh para. “ It is an increase of noise, 
not of sound, that is occasioned by a multitude of speakers. 
The word noise refers to the ‘ conjunctions and disjunctions of 
the air’ (mentioned under Sutra 10), which enter simultaneously 
into the hearer’s ear from different, quarters ; and it is of these 
that an increase takes place.” 

The next following Sutras state the reasons which support the 
MlmSnsaka view:— 

Sutra 18. — Nityastu sydd darsanasya pardrtkatvdt. “ Sound 
must be eternal, because its utterance is intended to convey a 
meaning to other persons. If it were not eternal [or abiding], 
it would not continue till the hearer had learned its sense, and 
thus he would not learn the sense, because the cause had ceased 
to exist.” 

^ Sound is unobserved* though existent, if it reach not the object (vibrations of 
" ^emitted from the mouth of the speaker proceed and manifest; sound, by their 
• to air at r&t in the space bounded by the hollow of the ear ; for want of such 

ftppulfee 7 soTmd, though exi&tenti is Uiiapprehended). M --€olebrooke i. 306. 
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Sutra 19 Sumatra yaugapadyal. “ Sound is eternal, be- 
cause it is in every case correctly understood by many persons 
simultaneously ; and it is inconceivable that they should all at 
once fall into a mistake.” 

■When the word go (cow) has been repeated ten times, the 
hearers will say that the word go lias been ten times pronounced, 
not that ten words having the sound of go have been uttered ; 
and this fact also is adduced as a proof of the eternity of sound in 

Sutra 20. — Sankhyabhdmt. “ Because each sound is not 

numerically different from itself repeated.” 

Sutra 21 .—Anapcxatcat. “Sound is eternal, because we 
have no ground for anticipating its destruction.” 

“ But it may be urged that sound is a modification of air, 
since it arises from its conjunctions (see Sutra 17), and because 
the Si/cs/ta (or Vedfmga treating of pronunciation) says that ‘ air 
arrives at the condition of sound ; ’ and as it is thus produced 
from air, it cannot be eternal.” A reply to this difficulty is 
given in 

Sutra, 22 . — Prakhyabhamchcka yogyasya. “Sound is not a 
modification of air, because, if it were, the organ of hearing 
would have no appropriate object which it could perceive. No 
modification of air (held by the Naiyayikas to bo tangible ) could 
be perceived by the organ of hearing, which deals only with 
intangible sound.” 

Sutra 2d. — Linga~darsandchefia. “ And the eternity of sound 
is established by the argument discoverable in the Vedic text, 
'with an eternal voice, o Virupa.’ (See above, p. 51). Now, 
though this sentence had another object in view, it, nevertheless, 
repeats the eternity of language, and hence sound is eternal.” 

But though words, as well as the connection of word and 
sense, be eternal, it may be objected— as in the following 
aphorism — that a command conveyed in the form of a sentence 
is no proof of duty.” 

Sutra 24. — Ltpattau vd rachandh syur arthasya atannimit- 
tatvdt. ‘ Though there be a natural connection between words 
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and their meanings, the connection between sentences and their 
meanings is a factitious one, established by human will, from 
these meanings (of the sentences) not arising out of the mean- 
ings of the words. The connection of sentences with their 
meanings is not (like the connection of words with their mean- 
ings) one derived from inherent power (sec Sutra 5, remark W, 
above, p. 54), but one devised by men ; how, then, can this 
connection afford a sufficient authority for duty V’ 

An answer to this is given in 

Siltra 25 . — ■ Tad-bhutanam knydrthena savidtnndyo ’ ri/iasya 
tannindttatrat. “ The various terms which occur in every Vcdic 
precept are accompanied by a verb, because a perception (such 
as we had not before) of the seuse of a sentence is derived 
from a collection of words involving a verb. For a precept is 
not comprehended unless the individual words which make it 
up are understood ; and the comprehension of the meaning of 
a sentence is nothing else than the comprehension of the exact 
mutual relation of the meanings arising out of each word.” 

Sutra 26. — Lake sanniyamdt prayoya-sannlkarshah sydt. 
“ As in secular language the application of words is lixed, so 
also in the Veda they must be employed in an established sense 
which has been handed down by tradition.” 

The author now proceeds in the next, following Sutras to 
state and to obviate certain objections raised to his dogmas of 
the eternity and authority of the Vedas. 

Sutra 27. — Vedamschaike sannikarsham puruskdkhydh. 
“ Some (the followers of the Nyaya) declare the Vedas to be 
of recent origin, i.e. not eternal, because the names of men are 
applied to certain parts of them, as the Kathaka and Kauthuma-.” 

This Sutra, with some of those which follow, is quoted in 
S&yana’s commentary on the R. V. vol. i. pp. 19 and 20. His 
explanation of the present Sutra is as follows : — 

Yathd Rayhuvarnsadaya idanlntmius tathd redd api | na tu 
veda anadayah | ata era veda-kartritvena purushd dkhyuyante | 
Vaiydsikam Bhdratam Vdlrmkiyant Rdmayanam ity atrayatha 
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BhdratddiAmrtritvena Yyasadaya akhyayante tathd Iidthaham 
Kauihumaik Taittinyako in ity evarn tattad-veda-sdkh a-karttri- 
tvena Kathadinam dkhyd. ta t vd t pau rush eydh | Ranu nitydncim ex a 
vedanam iipdd hyaya-vci t set mpra day ay) ra v or ttah a t ven a Rat ha - 
kadi-samakhya sydd ity dsanhya yiihtyantaram suirayatl | . . . . 
kd tar hi Kd t h aha dydhhydyihd yd yatir ity dsanhya sampradaya- 
prararttandt sd iyam upapadyate . “ Some say, that as the 

Raghnvansa, etc., are modern, so also are the Vedas, and that 
the Vedas are not eternal. Accordingly, certain men are named 
as the authors of the Vedas. Just as in the case of the Maha- 
bluirata, which is called Yaiydsiha (composed by Vyasa), and 
the Ram ay ana, which is called Ydlmikiya (composed by \al- 
inlki), Vyasa and Vrdmlki are indicated as the authors of these 
poems ; so, too, Katha, Kuthumi, and Tittiri are shown to be 
the authors of those particular Sakhas of the Vedas which hear 
their names, viz., the Kdihaha } Kautkurna , and Taittiriya ; and 
consequently those parts of the Vedas are of human origin. In 
answer to this it is suggested that the Vedas, though eternal, 
have received the name of Kdthaka , etc., because Katha and 
others, as teachers, handed them down.” 

This interpretation is accepted a little further on, in the re- 
marks on one of the following Sutras : — “ What, then, is the 
fact in reference to the appellations Kdthaka , etc. ? It is proved 
to have arisen from the circumstance that Katha, etc., handed 
down the Vedas.” 

Sutra 28. — Anitya-darsandchcha . " It is also objected that 

the Vedas cannot be eternal, because we observe that persons, 
who are not eternal, but subject to birth and death, are men- 
tioned in them. Thus it is said in the Veda ‘ Babara Pravahani 
desired/ ‘ Kusumbinda Auddalaki desired/ Now, as the words 
of the Veda in which they are mentioned could not have existed 
before these persons were born, it is clear that these words had 
a beginning, and being thus non-eternal, they are proved to be 
of human origin/' (‘ Babarah Pravahanir akdmayata' ‘ Kusu- 
rtmnda Auddahkir akdmayata ’ ityadi mleshu darsanat teshaM 



SECT. VII.] OF THE VEDAS, HELD BY INDIAN AUTHORS. 


61 


jananat prdg imam cdhyani ndsann iti saditvad anityatvam pau- 
rusheyatmncha siddham.) 

These objections are answered in the following aphorisms : — 

Sutra 29. — Uhtantu sabda-purvatmm. “But the priority — 
eternity — of sound has been declared, and, by consequence, the 
eternity of the Veda.” 

Sutra 80. — Afthyd prarackandt. “ The names derived from 
those of particular men, attached to certain parts of the Vedas, 
were given on account of their studying those particular parts. 
Thus the portion read by Katha was called Kaikaku, etc.” 

Sutra 81 . — Parantu srutih sdmdnyam. “ And names occurring 
in the Veda, which appear to be those of men, are appellations 
common to other beings besides men.” 

“ Thus t he words Babara Prdcahani are not the names of a 
man, but have another meaning. For the particle pra denotes 
‘pre-eminence,' tahana means ‘motion,’ and the letter i repre- 
sents the agent; consequently the word pram/tani signifies that 
which mooes swiftly, and is applied to the wind, which is eternal. 
Babara again is a word imitating the sound of the wind. Thus 
there is not even a semblance of error in the assertion that the 
Veda is eternal.” ( Yadyapi Babarah Praraluinir ity asti pa- 
rantu srutih pravaJianyddi-sabdah samanyam | anydrthasydpi 
vdchakam \ tatha hi | ‘ pra' ityasya utharshasrayah j ‘ cabana’ 
sabdasya gatih | ikdrak karttd | tatha cha uthrishta-gaiydsrayo 
vdyu-parah, | sa cha anddih | Babara iti vayu-sabdanukaratiarn 
iti na anupapatti-gandho 'pi.) 

Before proceeding to the 32nd Sutra, I shall quote some 
further illustrations of the 31st, which are to he found in certain 
passages of the Introduction to Sayana’s Commentary on the 
Rig-veda, where he is explaining another section of the Mlmansa 
Sutras. The passages are as follows (p. 7) 

Anitya-saiityogad mantrdnarthakgam | * kith te hrimanti kika- 
teshv' iti mantre hikato namajanapada dmndtah \ Tatha naicha- 
sdkhaffi ndrna nag arum pramagando ndrna raja ity ate. 'rthd 
anitya dmndtah | Tatha cha sati peak pramagandad na again 
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mantro bhuta-pUrva iti gamy ate. And in p. 10 : — Yad apy uktain 
pramagandcidy-anityartha-samyogad mdntrasya andditvam na 
sy&d iti tatrottaram sutrayati | V litas chdmtya-safhyoga iti | 
j nrathama-padasya antimddhikarane so ’ yam anitya safnyoga- 
doska uktali parihritah \ Tatkd hi | tatra purm-paxe Vedanam 
paurusheyatvaM vaklum kdthakani kdldpakam tty adi puru&ha- 
sainbandhdbhulhwnam hetukritya ‘ unity a darsandchcha’ iti ket- 
mntaram sutritam | ‘ Babarah pnuahanir akdmayata’ ity anit- 
ydndm Babamdtmm arthandm darsandt tatah pur ram asatt- 
vat, paurushcyo veda iti tasya uttaraiii sutritam ‘ paraiti tv, sruti- 
sdmdnya-mdtram’ iti | tasya ay am art hah | yat hdthakddi- 
samdkhydnam tat pravachana-nimittam | yat tu pa, ram Baba,- 
rddyanitya-darsanafii tat sabda-sdmdnya,-mdtraf!i na tu tatra 
Babardkhyah kasekit purusho viraxitah | kinlu ‘ babarah iti sab- 
dam kurcan vdyur abhidhlyate | sac/ta prdmhanili | prakarshcna 
mhana-sUadj, | Beam anyatrdpy uhaniyam. “ It is objected that 
the mantras are useless, because they are connected with tem- 
poral objects. Thus in the text, ‘ what are thy cows doing 
among the Klkatas?’ (see Part Second, p. .362), a country called 
Kikata is mentioned, as well as a. city named Naichasakha, and 
a king called l’ramaganda, all of them non-eternal objects. 
Such being the case, it is clear that this text did not exist before 
Pramaganda.” The answer to this is given in p. 10. “ To the 

further objection that the mantras cannot be eternal, because 
such temporal objects as Pramaganda, etc., are referred to in 
them, an answer is given in the following Sfltra : — ‘ The connec- 
tion with non-eternal objects has been already explained.’ In 
the last section of the first book, this very objection of the 
hymns being connected with non-eternal things has been stated 
and obviated (see above, Sutras 28-31). For in the statement 
of objections, after it has first been suggested as a proof of the 
human origin of the Vedas, that they bear names, Kathaka, 
Kalapaka, etc., denoting their relation to men, a further diffi- 
culty is stated in a Sutra, viz., that ( it is noticed that non- 
eternal objects are mentioned in the Vedas ; ’ as, for example, 
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where it is said that ‘ Babara Pravahani desired.’ Now, as it 
specifies non -eternal objects of this kind, the Veda, which could 
not have existed before those objects, must be of human origin. 
The answer to this is given in the aphorism, ‘ any further names 
are to be understood as common to other things.’ The mean- 
ing is this : the names Kdthaha, etc., are given to the Vedas 
because they were expounded by Katha, etc. ; and the further 
difficulty arising from the names of Babara and other objects 
supposed to be non-eternal, is removed by such names being 
common to other objects [which are eternal in their nature]. 
No persons called Babara, etc., are intended by those names, for 
babara is an imitation, of a sound, lienee it designates the 
wind, which makes the sound babara. And 'pravahani refers 
to the same object, as it means that which mores swiftly. The 
same method of explanation is to be applied in other similar 
cases.” 

I proceed to the 32nd Sutra. It is asked how the Veda can 
constitute proof of duty when it contains such incoherent non- 
sense as the following : “ Jaradgava, in blanket slippers, is stand- 
ing at the door and singing benedictions. A Brahman female, 
desirous of offspring, asks, ‘ Pray, sir, what is the mcaniug of 
intercourse on the day of the new moon?’ or the following: 

‘ the cow r s attended this sacrifice.’ ” A reply is contained in 

Sutra 32. — Krite vcl viniyogah sydt harmanah sambanclhdt. 
“ The expressions to which objection is taken may be applicable 
to the duty to be performed, from the relation in which they 
stand to the ceremony.” 

As a different reading and interpretation of this Sfttra are 
given by SSyana in his Commentary, p. 20, I shall quote it, and 
the remarks with which he introduces and follows it. 

Nairn rede kvachid cram sruyate ‘ vanaspatayah satram dsata 
sarpah satram dsata' iti j tatra vanaspatindm achctanatmt sar- 
pdndifi chetanatve 'pi vidydrahitatrad na tad-anushthanam sam- 
bhavati | Ato ‘ Jar adgavo gayati madrahani' ityddy-urmatta - 
bala-vakya-sadrisatvat kenachit krito veda ity asankya uttaraM 
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sdtrayati | ‘ Krite cha aoimyoyah syat km'manah samatvai ’ | 
Yadi jyotisktomddi -vdkycun henachit purushena kriyeta tadanwi 
krite tasmin vdkye scary a- sddhanat.ee jyotisktomasya mniyoyah 
na syat | sd dhya-sd dh a ) i a- h h a easy a purushena judtum asakyat- 
vdt | sruyate tu vinryoyah | \jyotishtoniena svarya-kdmo yajeta ’ 
iti | na cha etat unmatta^akya-sadrisani laukiha-tndhi-vdkya - 
vad bhavya-karanetiJtart. avyata-rupais tribhir atusair vpetciycl 
bkdvandyd avayamdt | lake hi i brdhmnndn bhojayed 9 iti vidhau 
kim kena katham ity dhdnxdydm triptim uddisya odanena drac- 
yena saka-supadi-pariveslutija-prakarcna id yathochyate | jyo~ 
tish toma-vi dliii v apt scaryam uddisya comma dracycna ducamyd- 
dy-angopaJtdra-prakureva ityuhtc katham unmatta-r.dhja-sadri - 
earn bkaced iti | vanaspafyddi-sat ra-rdkyam apt no, tat-sadrisam 
tasya satra-karma.no jyotiskfomddind samatrdt | yat-paro hi 
sabduh sa sabdartha iti nydya-rida clhuh \ jyolishtomdd ixdkyasya 
mdhdyakalrdd anushthdne idtparyyam | vanaspatyadi-satra ~ 
zdkyasya arthacddatvdd prasamsdydm tatparyam | sd cha avidya- 
mdnmdpi hart huh sakyafe | aehetand amlcdmso ’pi satram 
anus hf hi to can tab him punas chetand cidvdmso brdhmand iti 
satra-stulih. u But it will be objected that the Veda contains 
such sentences as this — * trees and serpents attended at the sacri- 
fice/ Now, since trees are insensible, and serpents, though 
possessing sensibility, are destitute of knowledge, it is incon- 
ceivable that either the one or the other should assist at the 
ceremony . Hence, from its resembling the silly talk of mad- 
men and children, as where it says, ‘ Jaradgava sings songs 
fit only for the Madras' (see Part Second, pp. 481 ff.), the Veda 
must have been composed by some man. The answer to this 
doubt is contained in the following Sutra (which I can only 
render by a paraphrase) : — ‘If prescribed by mere human 
authority , no rite can have any efficacy ; but such ceremonies 
as the jyotishtorna rest on the authority of the Veda; and texts 
such as that regarding* the trees and serpents have the same 
intention, i.e. to commend sacrifice/ If the sentence enjoining 
the jyotishtorna sacrifice had been composed by any man, that 
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sacrifice, enjoined by such an authority, would, not have been 
applicable as a means of attaining paradise ; for no man can 
know what is the means of accomplishing such an end. But 
the application in question is prescribed in the Veda by the 
words 4 let him who seeks paradise, sacrifice with the jyotish- 
toma Now this injunction does not resemble the talk of 
a madman, since we recognize in it, as in injunctions of a 
secular kind, the contemplation of the three necessary modes 
of the action to be performed. For, as when a question is put 
in regal'd to the object for which, the instrument through which, 
and the manner in which the secular precept, ‘ to feed Brah- 
mans,’ is to he fulfilled,— wo are told that the object is to be 
their satisfaction, the instrumental substance boiled rice , and the 
manner that it is to he served up with vegetables and condiments ; 
in the same way, in the Vedie injunction regarding the jgotish- 
tomci , we are told that paradise is the object, that soma is the 
instrumental substance, and that the application of the intro- 
ductory and other portions of the ritual is (he maimer. And 
when this is so, how can this precept bo compared to the talk of 
a madman ! Nor does the sentence regarding trees, etc ., attend- 
ing at a sacnflce admit of such a comparison, since the sacrifice 
in question is similarly circumstanced with the jyotishtoma. 
For the logicians say that the meaning of a word is the sense 
which it is intended to intimate. The purport of the sentence 
regarding \hc jyotishtoma, which is of a preceptive character, is to 
command performance. The object of the sentence regarding 
trees, etc., attending at a sacrifice, which is of a narrative cha- 
racter, is eulogy ; and this can be offered even by an insensible [?] 
object. The sacrifice is eulogized by saying that it was cele- 
brated even by. insensible trees and ignorant serpents : how much 
more, then, by Brahmans possessed both of sensation and know- 
ledge T 

Vi.— The Yeddnta. — I proceed to adduce the reasonings by 
which Badarayana, the author of the Brahma, Vedanta, or 

/ f mm 

Sartraka Sutras, as expounded by Sankara Ach&ryya in his 
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Sanraka-nilmamsd-bhashya, or commentary on those Sutras, 
corroborates the arguments of .J aim ini in regard to the eternity 
and consequent authority of the Veda. After discussing the 
question whether any persons but Hindus of the three highest 
tribes are qualified for divine knowledge, the author of the 
Sutras comes to the conclusion that Sudras, or persons of the 
fourth tribe, are incompetent, while beings superior to man, the 
gods, are competent (Colebrooke’s Misc. Ess. i. 348, of p. 2*3 
of AY. and N.’s ed.) In Sutra i. 3, 26, the author determines 
that the gods have a desire for final emancipation, owing to 
the instability of their power, and a capacity for acquiring a 
knowledge of Brahma, because they are corporeal beings ; and 
that there is no obstacle which prevents their attaining such 
divine knowledge. A difficulty, however, having been raised 
that the gods cannot be corporeal, because, if they were so, it is 
necessary to conceive that they would be corporeally present at, 
and form (as priests actually do) a part of the ceremonial of, 
sacrifice, which would not consist with the usual course of such 
ceremonies, at which the gods are not seen to lie corporeally 
present, arid would, in fact, involve an impossibility, since Indra, 
for example, being but one, could not be corporeally present at 
numerous sacrifices at once ; — this difficulty is solved (under 
Sutra i. 3, 27) in two ways, either by supposing (1) that the 
gods assume different forms, and are present at many sacrifices 
at once, though invisible to mortals ; or by considering (2) that, 
as a sacrifice is offered to a deity, many persons may present 
their oblations to that deity at once, just as one Brahman may 
be saluted by many different persons at the same time. It is, 
therefore, concluded that the corporeal nature of the gods is not 
inconsistent with the practice of sacrifice; fiaVing settled these 
points, Sankara comes to Sutra i. 3, 28. 

‘ Sabda iti diet | na | at ah prabhavat | pratyaxanumana,- 
bhydm.’ 

Md ndma mgrahamttve deradlnam abhyupayamyamdne kar- 
ma ni kasekid virodhah pramfijji | sabde tu virodkah prasajyeta ) 
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katkam j f Autpattikam fdsabdasya arthena sambandhani 'dsritya 
* anapeocatvad’ iti vedasya pramanyam stkapitam | Idanintu 
dgrakamtl devata * bkyupayamyamdnd yadyapy amaryya-yoyad 
yugapad anelm-karinti-sambandfmii harms hi. bkiihjlta tathwpi 
vigraha-yogad a$madadi~atj jancma-mara na m tl sd iti nityasya 
sabdasya anityeua arthena nitya-sambandhe p rally amdne yad 
vaidike sabde pramanyam stkitam tasya virodhah sytld iti diet | 
na ay am apy asti virodhah | hasmad ‘ at ah prabhavdt ’ j At a era 
hi vaidikat sabdad deradikam jagat prabhavati | Kami i jan- 
mddi asya yatah 9 (Brahma Stitras i. L, 2) iti brahma-prabhavat - 
vamjagato ’ vadhtiritam katkam iha mbda-prabhaoatcam achy ate | 
Apicha yadi ndrna vaidikat sabdad asya prabharo ' bhyupagatah 
katkam etdvatd virodhah sabde parihntah | ydvatli Yasavo 
Rudra AditycL Vi seeder d Aland a, ity etc ’ rthd unity d era utpatti - 
matt vat | Tad-anityatve cha tad-vdehakdna m mulikdndm Yas~ 
vadi-sabdanam anityatvam kuna vdryyate | Prasiddham hi lake 
Deradattasya putre lUpanne Yajmidatta iti tasya ndma Irrigate 
iti j Tasmdd rirodha era sabde iti (diet | na | Gavadi-sabdartha- 
mmbandha-nityatra-darsan at | Na hi gavadi-vyahtinam utpatti- 
mattve tad-dkritlnam apy utpattimattvam sydd dravya~gima~kar- 
mana/h hi cyaktaya era utpadyante na dkritayah | Akritibhischa 
sabddnam sambandho na. ryaktibhik | ryaktmdm dnantydt sum- 
bandha-grahananupapatteh | Yyahtishu titpadyamdndsmpy dkri - 
tindm nityatmd na gaeadi-sabdes/ut kasehid virodho drisyate | 
Tat hd demdi-vyakti-prabhamb hy it pay a me ’ pi d/crit i-nityatvad na 
kasehid Yasv-adi-sabdeshu virodha iti drashtaryam | Akriti- 
inseshas tit devadinam r nantrdrtkard dadibhyo rig rah aim t teddy - 
avayamad aeagantaeyah | Sthdnannsesha-sambandha-nimittdscha 
Indradi-sabdab smdjpqt^adi -sab da-vat | Tatascha yo yas tat tat 
sthdnam adhitishthati sa sa Indradi-sabdair abhidhiyate iti na 
dosho bhavati | Na cha idan sabda-prabhazatvam Brahma-pra - 
bhavatva-vad wpdddnaAidjranatvdbhiprwyena uchyate \ katkam 
tarhi stMli-vdckakdtmand nitye sabde nitgartha-sambandhim 
sabda-vyavdhdra-yogydrtha-vyakti-nishpattir f atah prabhava ’ 
ity uchyate | katkam punar avayamyate sabdat prabhavati gag ad 
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it i | 4 pratyaxdnumdndbhydni \ Pratyaxam smith | pram any arn 
prati anapcacatm-t | anumdnaih smndh | pramdnyani prati sdpex- 
atvat | Te Id kbda-purmm- srishthn darsayatah | 4 Eta id rat pm - 
jdpatir dcrdn asrijata 4 asnyram 1 1 1 in cvnu $ I in a n indum id pitrims 
* tirah pacitrani itiyrahdn ‘ dsara id stotram i 4 mmni' id sastram 
4 ah hi saubhdyd ’ ity anydh prajd id srudh | Taihd ’ nyatrapi 4 sa 
manasct idle ham ?nithunam samahharajP ityddhid tetira tatra 
mbda-pumka smhiih srdryate | Smfdir apt 4 anadi-nidhana 
nityd ray utsrishta srayambhiird | adau redamayl dm/d yatah 
sand h prarnttayab ’ ity utsaryopy mjam rdchah. mmpradaya - 
p ra rart t a n d t m a ho d ) 'ash t ary ah a n d d i-n id h and yah avyddrisasya 
utsaryasya asarnbhardt | Taihd ‘ n d ma-r tip a u eh a, b kilt an dm kar- 
mandneha prara.rttan.aw | Yeda-mbdcbhya emdau riirmawc sa 
m.ahcsmrah ’ id | ' sa rreshducha so ndmdni harmdni cha prithah 
p nt.hu k | Yeda-sahdchhyo ('radon prithah so ms those ha nirmame ’ 
id cha | A pi cha childrshitam art hum anudshthan tasya rack- 
akam sabdum jnlrram.sm.ntrd paschal taw, artham anvdshfhali 
id sarreshdm nah pratyaxam dot | Taihd prajd pater api srask- 
tub srishtch pvrraan midi hah mb da manasi. prddurbabkurith 
pasehdt tad-anuyntan arlhdn sasarjja id yamyate | Taihd cha 
srudh set bhur Hi rydharan bhurnim asrjata Uyevamddihd 
hh umdi-mhdcbhya era manasi prddurbhu tchhyo hh.iir-adid.ohdn 
prddurb/eutdn srishtdn darsayad | hhndtmahenn pimo.h mb dam 
ohhiprdya idafii sabda-prahhamtram vchyatc | sphotam ity aha | 

, . , Tasrndd miydt sabd/U sphofa-rupad ah hid hay a hat hriyd - 
kdraheephaladaxanam jay ad ahladiicya-bhutam prahhavatld | 

. . . Tatascha mfyrbhyah sabdcbhyo deradi-ryaktmam prabhara 
ity aviruddhaw . 

Sutra i, 6, 29. 4 Ala era cha nityatramd | sralantrasya kart- 
tnh sm.etrandd era hi sthite redosya mtyatre decadi vyakti-pra- 
hhardbhyupayamena tasya- rirodham dsanhya 4 at ah prahhavetd ’ 
Hi pari/trilya idfinwi lad era veda-nityateaw sthitam dradha- 
yati 6 ata cm cha mtyatrarti id | ata era cha niyatdhiter 
dreader jayato reda-sahda-prabharatcad era veda-mbda-nityat- 
ram api pralyctaryani | Taihd cha mantra- varnah * yajnena 
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pacha h padcufiyam dyan tarn anvamndctnn vis Id ska prams ht dm T 
iti sthitdm era mr/utm ammnnMi darmyati | Yedavyasaseha 
cram era smaraii | ‘ yuadnte ’ ntarldtan redan setikilsdn mahac- 
shayah | leb/dre tapasd pur cam anvjnalah svayambkuva id. 

“ 8ut:m i. 3, 28 lint it is said that there will bo a contra- 
diction in respect of sound (or the word) ; but this is not so, 
because the gods are produced from it, as is proved by intuition 
and inference/ 

“ Be it so, that though the corporeality of the gods, etc., be 
admitted, no contradiction will arise in respect of the ceremonial. 
♦Still [it will be said that] a contradiction will arise in regard to 
the /rord. How? [In this way.] By founding* upon the ‘ in- 
herent connection of a word with the thing signified/ the autho- 
rity of the Veda had been established by the aphorism ‘ anapex- 
a trod/ etc. (Miinfinsfi Sutras i. 2, 21 ; see above, p. 08.) But 
now, since it has been asserted that the deities are corporeal, it 
will follow that (though front their possession of divine power 
thov can at one and the same time partake of the oblations 
ottered at numerous sacrifices), they will still, owing to their 
corporeality, be subject, like ourselves, to birth and death ; and 
hence, the eternal connection of the eternal word with an object 
which is non-eternal being lost, a contradiction will arise in regard 
to the authority proved to belong to the word of the Veda; [for 
thus the word, not having any eternal connection with the non- 
eternal thing, could not he eternal, and not being eternal, could 
not be authoritative]. But this supposed contradiction has no 
existence. How? ‘ Because they are produced from it.’ Hence 
tli o world of gods, etc., is produced from the Veilic word. But 
according to the aphorism (Brahma Sutras i. 1, 2) ‘from him 
the production, etc., of all this is derived,’ it is established that 
the world has been produced from Brahma. How, then, is it said 
here that it is produced from the word ? And, moreover, if it he 
allowed that the world is produced from the Vedic word, how is 
the contradiction in regard to the word thereby removed, inasmuch 
as all the following classes of beings, viz., the Vasus, Rudras, 
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Adityas, Visvedevas, Maruts, are non -eternal, because produced ; 
and when they are non-eternal, what is there to bar the non-eternity 
of the Vedic words Yasu, etc., by which they are designated? 
For it is a common saying, ’ 1 Vh.cn a son is born to Deradatta, 
that son receives the name of Yajnadatta’ [i.e. no child receives 
a name before it exists]. Hence a contradiction does arise in 
regard to [the eternity of] the word. To this objection we reply 
with a negative ; for in the case of such words as com we discover 
an eternal connection between the word and the thing. For 
although individual arms, etc., come into existence, the species 
to which they belong does not beyxn to exist, as it is individual 
substances, qualities, and acts, which begin to exist, and not 
their species. Now it is with species that words are connected, 
and not with individuals, for as the latter are infinite, such a 
connection would in their case he impossible. But as species 
are eternal (though individuals begin to exist) no contradiction 
is discoverable in the case of such words as com, etc. In the 
same way it is to be remarked that though we allow that the 
individual gods, etc., have commenced to exist, there is no con- 
tradiction [to the eternity of the Yedic word] in the [existence of 
the] words Yarn, etc. [which denote those individual gods], 
since species are eternal. And the fact that the gods, etc., 
belong to particular species may be learned from this, that 
we discover their corporeality and other attributes in the hymns 
and arthacadas (explanatory remarks in the Vedas), etc. The 
words Indra, etc., are derived from connection with some par- 
ticular post, like the words ‘ commander ’ ( senapdti ), etc. Hence, 
whosoever occupies any particular post, is designated by the 
words Indra, and so forth ; and therefore Indra and the other 
gods belong to the species of occupants of particular posts. 
Thus there is no difficulty. And this derivation from the 
word is not, like production from Brahma, meant in the sense 
of evolution from a material cause. How, then (since lan- 
guage is eternal and connected with eternal objects), is it de- 
clared in the phrase ‘ produced from it,' that the production of 
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individual beings, in the ordinary sense of the expression, is 
effected by a thing (sound or language), the very nature of 
which it is to denote continuance [and not such change as is 
involved in the idea of production?] How, again, is it known 
that the world is produced from the word ? The answer is, [it 
is known] ‘from intuition and inference.' ‘Intuition’ means 
the Veda, because it is independent of any (other) authority. 
‘Inference’ means the smriti, because it is dependent on another 
authority (the Veda). These two demonstrate that the creation 
was preceded by the word. Thus the Veda says, ‘ at (or with) 
the word etc (these) Prajapati created the gods ; at asftgram (they 
were poured out ) he created men ; at indacah ( drops of soma ) he 
created the pitris ; at tirah pavitram (through the filter ) he 
created the planets ; at dsarah (swift) he created hymns ; at 
rismni (all) he created praise ; and at the words abhi saubhagd 
(for the sake of blessings) he created the other creatures.’ 11 And 
in another place it is said ‘ with bis mind he produced speech, 
[as] a mate.' (Vrih. Ar. Up. p. «>().) By these and other such 
texts the Veda declares that creation was preceded by the word. 
And when the Smriti says, ‘ At first a divine voice, eternal, 
without beginning or end, formed of the Vedas, was uttered by 
Svayambhu, from which all activities [proceeded]’ (see above, 
p. 4, note 2), the expression utterance of the voice is to be 
regarded as employed out of deference to the customary 
phraseology, since it is inconceivable that a voice winch was 
* without beginning or end,’ could be uttered in the same sense 
as other sounds. Again, we have this other text, ‘ in the 
beginning MahesVara created from the words of the Veda the 
names and forms of creatures, and their several modes of action ; ’ 

41 I am unable to say whence this passage is derived ; but it seems to be a mystical 
exposition, from a Brahmana or Upanishad, of the words from Kig-vcdu ix. 62, 1 
(= Sama-veda ii. 180), which are imbedded in it, viz,, ate asrigram indavas tirah 
pavitram asavah | visvani abhi saubhagd. . il These hurrying drops of soma have been 
poured through the filter, to procure all blessings/” (Bee Ben fey’s translation,) 
It was by the help of Dr. PcrtseVs alphabetical list of the initial words of the 
verses of the Kig-veda (in Weber’s Ind. Stud.) that 1 discovered the verso in question 
in* the B. V. 
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and again, 'lie created in the beginning the several names, 
functions, and conditions of all creatures from the words of the 
Veda,’ (Bee above, p. 4, note 2.) And it is a matter of com- 
mon observation to ns all, that when any one is occupied with 
any end which he wishes to accomplish, he first calls to mind 
the word which expresses it, and then proceeds to effect his 
purpose. Bo, too, in the case of Prajfipati the creator, we con- 
clude that before the creation the words of the Veda were niaiii- 
■% 

tested in his mind, and that afterwards lie created the object s 
which resulted from them. Thus the Yedic text which says, 

* uttering* b'/rar, he created the earth (b/mmi), etc./ intimates 
that the different worlds, earth and the rest, were manifested, i.c. 
created from the words bhar, etc., manifested in his mind. Of 
what sort., now, was this word which is intended, when it is said 
that I lie world was produced from the word? It was sphoia 
{dhdosurt? or expression), we are told/’ 

1 shall not quote the long discussion (extending over two 
quarto pages) on which Sankara here enters, regarding this 
term. (See ( Vdobrooke’s Mi, sc. Ess. i, MOo, IT. ; iJallantym/s 
Christianity Contrasted with Hindu Philosophy, pp. 11)2 ft*. ; the 
same author s translation of the commencement of the M alia * 
bhushya, p. 10; and Midler’s article on the last-named work :in 
the journal of the German Or. Soe. vii. 170). Sankara states his 
conclusion to be that “ from the eternal word, in the form of 
splwta , wliicli designates [all things], the object to he desig- 
nated, viz., the world, under the three characters of action , 
causer, and the results ot action, is produced,” and finishes his 
remarks on this Sutra (i, 3, 28) by observing: “ Consequently 
there is no contradiction in saying that the individual gods, etc., 
are derived from eternal words.” He then proceeds to Sutra i. 
{], 29 ; — Hence results the eternity of the Vedas/” On this 
he observes, “The eternity of the Veda had been established by 
the fact that it was remembered by its Self-dependent Maker. 
But a doubt had been suggested that this eternity is inconsistent 
with the admission that individual gods, etc., have commenced to 
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exist. This doubt, however, having been set aside by the preced- 
ing aphorism, ‘ Since they are produced from it/ he now confirms 
the eternity of the Veda (which had been already proved) by the 
words of the Sutra before ns, which mean that as a result of 
this very fact t hat the world, consisting of gods and other beings 
belonging to fixed species, was produced from the words of the 
Vedas, the eternity of these Vedic words themselves also must be 
believed. Accordingly, the words of the hymn, I. * * 4 by sacrifice they 
followed the path of Yfieli, ami found her entered into the risliis ’ 
(R. Y. x. 71, 3; see Part Second, p. 220) prove that Yach 
already existed when she was discovered. And in the very 
same way Vedavyusu records that, ‘formerly tlie great risliis, 
empowered by rivayambliu, obtained through devotion the 
Vedas and Itihasns, which had disappeared at the end of the 
preceding yuya' ” 


Suer. VIIL — .Arguments of the followers of the Nydya and Sdnkhya 
Systems m support of the authority of the Vedas, hut against the 
eternity of sound. 

I. — The A'ydya.— The eternity of sound is, as we have already 

discovered from the allusions of the Munansaka commentator, 
(above p. Do), denied by the followers of the INyaya school. 
The consideration of this subject is begun in the following way 
in the Nynya aphorisms of Gotama, as explained by Visvanatlm 

]>liattncluirya in the Ny ava-s fitrsi-vri tt i , ii. 81. 

Vcdasya premidnyam dp ta-prwm d nyd t midham | na c/at idem 
yujyale vcdasya nityatmd ity dsankdydmi rarndmm amiyatriit 
hat ham. tatsamuddya-rtipasya vcdasya nilyatcam ity dkayena 
sabddnityatm -prakaranam drab hate | tatra siddhanta-suiram j 
' Adiniattvad aindriyakatmt kritakatedd upachdrdchcha | 81 | 
sab do ’ niiya Uyadih | ddimattedt sakdranakatvdt j name na 
Sahara n aka t cant kxuifJia-tdfeddyai bhiyhd tadcr ryanjaka (vend py 
upapattcr ata aha aindriy aka trad iti sdmdmyamUvc sati m/dr- 
indriyayanya-laukika-pmtyaxa-rishayatmd ity art hah | . , . . , 
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Aprayogakatmm asankya aha, kritaketi | kritake ghatadau yatha 
upacha.ro jndnam tathalm karyyatmprakaraha-pratyaxa-mha- 
yatvad ityarthah | tatha cha kdryatecna andhdryya-sdrmlau- 
kika-pratyaxa-balad anityatmm era siddhali. “ It lias been 
proved (in the 08th Sutra, see below) that ‘ the authority of the 
Veda follows from the authority of the wise person who made 
it.’ But it may he objected that tins is not a proper ground on 
which to base the authority of the Veda, since it is eternal. 
With the view of proving, in opposition to this, that since letters 
are not eternal, the Veda, which is a collection of letters, cannot 
be so either, the author of the Sutras commences the section on 
the non-eternity of sound. The Sutra laying down the esta- 
blished doctrine is as follows : — ‘ Sound cannot be eternal, as 
(1) it had an origin, as (2) it is cognizable by sense, and (3) it 
is spoken of as factitious.’ Sound is non-eternal, etc., because 
(1) it had a beginning, i.e., because it had a cause. But it may 
be said that it had no cause, as, agreeably to the doctrine of the 
Mlmfinsakas (see above, p. 56), the action of the throat and 
palate in pronunciation may merely occasion a manifestation 
of sound without creating it. In reply to this, it is said (2) 
that sound is cognizable by sense, i.e., that though it belongs to 
a genus, it is an object of ordinary perception through an ex- 
ternal sense.” [A different explanation given by other inter- 
preters is next quoted, which 1 omit.] “Then surmising that 
the preceding definition may be regarded as not to the point, 
the author adds the words 'as it is spoken of as factitious,’ i.e., 
as jars and other such objects are spoken of as,— are known to 
be, — products, so, too, sound is distinguishable by sense as 
being in the nature of a product. And in consequence of this 
necessary [or incontrovertible ? ] and universal perception of its 
being produced, it is proved that it cannot be eternal.” [Two 
other explanations of this last clause of the Sutra are then 
added.] 

Leaving the reader to study the details of the discussion in 
Dr. Ballantyne’s aphorisms of the Jfyftya (Part Second, pp. 
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77 ff.), I will pass over most of the Sutras, and merely quote 
the principal conclusions of the Nyaya aphorist. In Sutra 86 
he says, in opposition to the 13th Sutra of the Minnlnsa (above, 
p. 56) ; 

86. — ‘ Pray uchchdranatl anupalambkad avaranadg-anupa - 
labdheh ’ | Sabdo yadi nityah sydd uchcharanat pray apy upala- 
bhyeta srotra-sannikar sha-sattmt | na cha atra pratibandhakam 
asti itydha dvaraneti dmranddeh pratihandhakasya anupalab- 
dhyd abhdxa-nirnaydl | dcsdn ta ragamanant u sabdasya amiir- 
ttatmd na sambhmyale | atlndriydnantayyra tiband/iakatm-kdlpa- 
ndm apexya mbddnityatoa-kalpand cm lay lay ml. tit bhdvafi . 

Sound is not eternal, because it is not perceived before it 
is uttered, and because we do not perceive anything which 
should intercept it.’ If sound were eternal, it would be per- 
ceived even before it was uttered, from its being in contact with 
the ear. [Sound, as Dr. Ballaiityne explains, is admitted to be 
a quality of the all -pervading ether.] And in the next words the 
aphorist says that there is no obstacle to its being so heard, 
since the non-existence of any hindrance, such as an intercept- 
ing medium, is ascertained by our not perceiving anything of 
that sort. And it is not conceivable that sound should have 
gone to another place [and for that reason be inaudible], since 
it has no defined form. The supposition that sound is non- 
eternal, is simpler than the supposition that there are an infinity 
of imperceptible obstacles to its perception.” 

The 89 tli and 90th Sutras, with part of the comments on 
them, are as follows : — 89. ‘ AsparsatmP | sabdo nityah | aspar- 
satmd (jayana-md iti bhdeah | 90. i Na karmdmiyatxdV | as- 
parsvatvam na ka b da-n i tyat m - sad ha h a fit karmani vyahhichdrdt . 
89. “ It may be said that sound is eternal, from its being, like 
the sky, intangible. 90. But this is no proof, for the intangi- 
bility of sound does not establish its eternity, since these two 
qualities do not always go together; for intangibility, though 
predicable, e.p, t of action, fails to prove its eternity.” 

The 100th and following Sutras are ns follows : — 100. ‘ Vina- 
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sfrMranMupalabdheh ’ | 101. ‘ Asravam-kamnahuptdabdkeli 
satata-sramna-prasanyah ’ | Yady apratyaxdd abh&va-siddhis 
taM -sravana-karanasya apratyaxatvad asravanafii na syad 
iti satata-sravana-prasanga iti bhavah || 102 1 . * Upalabhyatndne 
cha anupalabdher asattvad anapadesah' || AnumanadincL vpala- 
bhyamane vinasa-karane anupalabdher abhavat tvadiyo ketur 
anapadesah asadhakah asiddhatvat | janyabhamtvena vinasa- 
kalpanarn iti bhavah. “It is said (100) that ‘ sound must 
be eternal, because we perceive no cause why it should cease.’ 
The answer is (101), first, ‘that if the non-existence of any 
such cause of cessation were established by the mere fact of 
its not being perceived, such non -perception would occasion our 
hearing continually, which is an absurdity.’ And (102), secondly, 
since such non-perception is not a fact, inasmuch as [a cause 
of the cessation of sound] is perceived, this argument falls 
to the ground.’ Since a cause for the cessation of sound is 
discovered by inference, etc., and thus the non-perception of any 
cause is seen to be untrue, this argument of yours proves 
nothing, because its correctness is not established. The purport 
is that we suppose, from sound being produced, that it must 
also be liable to perish.” 

Sutras 10G— 122 are occupied with a consideration of the 
question (above treated, pp. 50, 57, in Sutras 10 and 16 of the 
MlmSnsa) whether letters can change or not. The conclusion 
at which Gotama arrives is, that the substance of letters cannot 
undergo any alteration, though they may be said to change 
when they are modified in quality by being lengthened, short- 
ened, etc, 

In a preceding part of the Second Book (Sutras 57—68) 
Gotgma treats of the Veda, and repels certain charges which are 
alleged against its authority. I shall quote most of these 
aphorisms, and cite the commentary more fully than Dr. Bah 
lantyne has done. (See Ballantyne’s Nyaya Aphorisms, Part ii. 
pp. 56 ff.) 

: :j^^da^d.drUhfMfikhi^rtMatmia dvmvidhyamuhtaM tatm 
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cha adnshtartkaka-sabdasya vedasya prdmdnyam parixitum 
purva-paxayati [| 57. * Tad-apramanyam anrita-vydghdta-pu- 
naruhta-doshebhyah ’ || Tasya dnshtarthaka-ryatirikta-sabdasya 
vedasya aprdmdnyam | kutah | anritatmdi-doskat | tatra cha 
putreshti-kdryudau kvachit phaldnutpatti-darsanad^anritatvam \ 
vydghdtah purvdpara-virodhah | yathd ' udite juhoti anudite 
juhoti samayadhyushite juhoti | sydvo ’sya ahutim abhyavaharati 
ya udite juhoti savalo ’sya ahutim abhyavaharati yo ’nudite juhoti 
sydm-savalde asya dlmtim abhyavaharato yuh samayadhyushite 
juhoti’ atra cha uditadi-vakyanaih nindaniimitaiiishta-sddha- 
nata-bodkaka vahya-virodkah | paunaruhtyad aprdmanyam | 
Yathd trih prathamdm anvdha | trir uttamdm anvdha | ity atra 
uttamatvasya prathamatva-paryavasdndt trill kathanena cha 
paunaruktyam. \ eteshdm apramdnye taddrishtdntena tad-eka- 
karttrikatvena tad-eka-jatiyatcena vd $arra-vedd.prdtndnya?7i 
sddhaniyam iti bhdrak | siddhanta-sutram || 58. 1 Na hanna- 
harttri-sddhana-miyunydt ’ || Na red d p rd rn d nyam karma-karttri- 
sddhana-migunyat phaldbhdropapattefi | karmanah kriydyd vai- 
gunyam ayathdvidhitvddi \ karttur vaigunyam. aridvattvadi l 
sadhanasya harir-adcr vaigunyam aproxitatvddi j Yathohta-kar- 
manali phaldbhave hy anritatvam | na cha evam asti iti bhdvali | 
vydghdtam pariharati || 59. ‘ Abhyvpctya hala-bhede doska-vacha- 
ndt’ || na vydghdta iti seshah | Agnyadhdna-hdle udita-homadi- 
ham abhyupctya svlkritya cmudita-homddi-karanc purvohta-dosha- 
kathandd na vydghdta ity art hah \ paunaruktyam pariharati || 
60. Aniivadopapattescha || chak punar-arthe | anuvddopapaUeh 
punar na paunaruktyam | . nishprayojanatvc hi paunaruhtyaM 
doshah | ukta-sthale tv anuvddasya upapatteh prayojanasya 
sambhavat | ekadasa-samidhemndm pratkamottamayos trir abhi- 
dhane hi pahchadasatvaih sambhavati | tathdcha panchadamtyafii 
sruyatc | ‘ Imam aham bhrdtricyam panchadasdvarenavdg-vaj- 
r&na cha bddke yo ’smdn dveshti yaficha vayaM dvishma’ iti | 
Anuvddasya sdrlhakatvafn, loka-prasiddham ity aha || 61. Ydkya- 
vibhdgasya cha artha-grakandt || Yahya-vibhdgasya | anuvdda- 
tvena vibhakta-pdkycmya artha-grahandt prayojana-svlkdrdt | 
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itehtair iti seshafy | sishtd hi vidhayakamivadakadi-bhedem vdh* 
yWfit, mbhajya anuv&dakasydpi saprayojanatvam manyante \ Vede 
'py evam iti bhavah | . . . Evarn apramanya-sadhakaM nirasya 
prdmdnyaih sadkayati || 68. Mantrayurveda-vachcha tat-prdmdn- 
yam apta-prqmanyat || Aptasya veda-karttuh prdmdnyat yath&r- 
thopadesakatmd vedasya taduktatvam artkal labdham \ tena 
hetund vedasya prdmanyam anumeyam | tatra dmhtantam aha 
mantrdyurveda-vad iti | mantro mhadi-nasakah | ayurveda- 
bhdyascha veda-stha eva | tatra saMvadena pramanya-yrakat 
tad-drisktantena vedatvavachhedena pramdnyam anumeyam \ 
dptafk yrihltam pramanyaM yatra sa vedas tadrisena vedatvena 
pr&mdnyam anumeyam iti kechit. “ It had been declared (Ny&ya 
Stltras i. 8) that verbal evidence is dtf two kinds, (1) that of 
which the subject-matter is seen, and (2) that of which the sub- . 
jeet-matter is unseen. With the view, now, of testing the 
authority of that verbal evidence which refers to unseen things, 
viz., the Veda, Gotama states the first side of the question, 
Sttra 57. ‘The Veda has no authority, since it has the defects 
of falsehood, self-contradiction, and tautology.’ That verbal 
evidence which is distinct from such as relates to visible objects, 
i.e., the Veda, has no authority. Why? Because it has the 
defects of falsehood, etc. Of these defects, that of ‘falsehood’ 
is exemplified in the fact that we sometimes observe that no 
fruit results from performing the sacrifice for a son, or the like. 
‘Self-contradiction’ is a discrepancy between a former and a 
later declaration. Thus the Veda says, ‘he sacrifices when the 
sun is risen; he sacrifices when the sun is not yet risen; he 
sacrifices in the morning twilight. A tawny [demon ?] carries 
away the oblation of him who sacrifices after the sun has risen ; 
a brindled [demon ?} carries off the oblation of him who sacrifices 
heforl the sun has risen ; and both of these two carry off tire 
oblation of him who sacrifices in the morning twilight;’ Mow here 
there is a contradiction between the words which enjoin sacrifices 
and the words which intimate by censure that those saerifteeswill 
occasion disastrous results. Again, the Veda has no authority; 
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ow&g to its ‘ tautology,’ as where it is said, ‘ he repeats the first 
thrice, he repeats the last thrice.’ For as the lastness ultimately 
coincides with [?] the fastness, and as there is a triple repetition 
of the words, this sentence is tautological. Now since these 
particular sentences have no authority, the entire Veda will be 
proved by these specimens to stand in the same predicament, 
since all its other parts have the same author, or are of the 
same character, as these portions.” 

Here follows the Sutra which conveys the established doc- 
trine. “ 58. ' The Veda is not false ; it is owing to some fault in 
the ceremonial, or the performer, or the instrument he employs, 
that any sacrifice is ineffectual.’ Faults in the ceremonial are 
such as its not being according to rule. Faults in the performer 
are such as ignorance. Faults in the instrument, i.e., in the 
clarified butter, etc., are such as its not being duly sprinkled, 
etc. For falsehood might be charged on the Veda, if no fruit 
resulted from a sacrifice when duly performed ; but such is not 
the case.” 

Gotama next repels the charge of self-contradiction in the 
Vedas. “59. ‘ There is no self-contradiction, for the fault is 
only imputed in case the sacrifice should be performed at a 
different time from that at first intended.’ The fault imputed to 
these sacrifices in the text in question would [only] be imputed 
if, after agreeing, at the time of placing the sacrifieial fire, to 
perform the sacrifice after sunrise, one were to change it to a 
sacrifice before sunrise ; there is, therefore, no self-contradiction 
in the passage referred to.” 

He next rebuts the charge of tautology. “ 60. ‘ The Veda is 
not tautological, because repetition may be proper.' The par- 
ticle ( cha,’ means again. ‘Again, since repetition may be 
proper, there is no tautology.’ For repetition is only a fault 
when it is useless. But in the passage referred to, since repeti- 
tion is proper* its utility is apparent. For when the first and. 
the last of the eleven Mmidhenis (forms of prayer used on- throw- 
ing fuel into the fire) are each repeated thrice, the whole number 
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of verses will be made up to fifteen.* 1 Accordingly; this num- 
ber of fifteen is mentioned in these words of the Veda, *1 smite 
this enemy who hates us, and whom we hate, with the last of 
the fifteen verses, and with the thunderbolt of my words.’ ” 

He next observes that the advantage of repetition is commonly 
recognised. “01. ‘And the Veda is not tautological, because 
the utility of this division of discourse is admitted, i.e., because 
the necessity for a division of language, that is, of a descripttpfi 
of language characterized as reiterative, is acknowledged byTthe 
learned. For by dividing language into the different classes of 
injunctive, reiterative, etc., learned men recognise the uses of the 
reiterative also. And this applies to the Veda.” 

The author of the aphorisms then proceeds to state and to 
define (in Sutras 62 — 67) the different sorts of discourse em- 
ployed in the Veda, and to defend the propriety of reiteration. 

“ Having thus refuted the arguments which aim at showing 
that the Veda is of no authority, he goes on to prove its autho- 
rity. 68. ‘ The authority of the Veda, like that of the spells and 
the medical treatise, follows from the authority of the wise 
[person who made it].’ Since a wise [person], the maker of a 
Veda, possesses authority, i.e,, is one who inculcates truth,, it 
results from the force of the terms that the Veda was uttered by 
a person of this character ; and by this reasoning the authority 
of the Veda is to be inferred. He illustrates this by the ease of 
the spells and medical treatise. By spells {mantra) are ^ant 
the formula} which neutralize poison, etc., and the section offfhe 
medical treatise {ayurveda ) forms part of the Veda. Now- 'ar ; : 
the authority of these two writings is admitted by general con? 
sent, the authority of everything which possesses the character-1 
istics of the Veda must be inferred from this example. Some 1 , ' 
however, explain the aphorism thus: a Vedh is that in whiefe 
authority is found or recognized. From such vedicityiox pos- 

** If there are in All -dm* formulae, and two of these are each ‘ 

hate (2 x 3 ) : m to add to the nine (which remain of ; : 

) ftft$n. See Mullefa Anc; Sans, Lit- pp * " 89 ‘ : 
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session of the character of a Veda), the authority of any work is 
to fee inferred.” 

It is not necessary to regard this 68th Sutra as expressing 
the ultimate grounds on which Gotama would have vindicated 
the authority of the Vedas against its gainsnyers. It is suffi- 
cient to consider the aphorism as merely indicating the proper 
basis on which the great logician thought that the infallibility 
of the Vedas should be defended, in opposition to those who 
maintained that their authority was derived from their eternity. 
Gotama denied this eternity, and deduced the infallibility of the 
Ved^s from the infallibility of their author. In arguing with a 
disbeliever in the Vedas, he would have had to prove that they 
had really proceeded from an infallible author. 

II. The Sdnkhya. — The opinions of the author of the SSnkhya 

aphorisms in regard to the authority of the Veda and the prin- 

■ 

ciples on which that authority depends, are contained in the 45th 
to the 51st aphorisms of the Fifth Book, which I extract with 
the comments of Vijnana Bhikshu. 43 45. ‘ Na nityatvam Vedd- 
naih kdryatva-srutch ’ || * Sa tapo ’tapyata tasmat tapas tepdnat 
trayo veda qjdyanta’ ity adi-sruter vedanafit na nityatvam ity 
arthah | veda-nityata-vakyani cha sajatiydnupurvl-pramhanuch- 
ch.hedp.-par dm | Tar hi him paurusheya veddh | na ity alia || 46. 
‘ JVq pqurusheyatvaffl tatkartuh punishasya abhaodt ’ || isvara - 
pratish&dad iti seskah \ suyamam | aparah liarttd bhavatv ity 
dhp/ipp^yam aha [( 47; ‘ Muktamuktay or ayogyatcat.' || Jlvan- 

\$$-dhurlno Vishnur visuddha-sattvatayd niratisaya-sarvajno 
'pkyvitardgatvdt sahasra-sakha-veda-nirmandyogyah | amuktas 
° ^marvq)iiatvdd eva ayogya ity arthah | nano eoam apaurushe- 
yptodd nityatvam, eoa agatam | tatrdha |) 48. ‘ Na apaurnshe- 
yydtodd nityatvam ankuradi-vat’ |j Spashtam | nano ankurddisho 
api kdryatoena ghatadi-iat patiruskeyatvam anumeyam | tatrd- 
^a |[ 49. ‘ Teskdmapi tadyoge drishta-hadhadi-prasaktili’ [| Tat 
tack ckharlra-janyam iti vydptir loke drishta tasyd 
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bMhddir evam sati sydd iti arthab j nanv Mi-purwhockehari- 
iatvdd Veda apt paurusheyd eva ity aha || 50. ‘ Yasmin adrishte 
’pi krita-buddhir upajdyate tat, pauruskeyam’ || Drishte wa 
Mrishte ’pi yasmin vastuni krita-buddhir buddhi-ptirvakatva- 
buddhir jayate tad era pauruskeyam iti vyavahriyate ity artkaji | 
eiad uktam bhamti | na purushocheharitatd-mdtrena paurushe- 
yatvadi svdsa-prasvdsayoh sushupti-kdlinayoh paurusheyatva- 
vyavahdrdbkdvdt kintu buddhi-pUrvakatvena | Vedastu nilisvasa- 
vad eva adrishta-vasad abuddhi-purvaka eva Svayambhuvo sdkd- 
sat svayam bhavanti | ato na te paurusheyah | tatha cka srutify 
* tasyaitasya mahato bhutasya nisvasitam etad yad ngtedo ity 
ddir' iti | nanv evam yartkdrtha-vakyartka-jfidndp'Urvakatvcit 
suka-vdkyasyeva vcdanam api prdmdnyam na syat tatraha || 51. 

‘ Nija-sakty-abhvyakteli svaiah prdmdnyam’ |j Vedanafh nijd sva- 
bhdvikl yd yatkdrtha-jndna-janana-saktis tasyd mantrayurvedd - 
dm abkivyaktcr upalambhad akhila-veddndm eva svata eva prd- 
mdnya'ffi siddhyati na vaktri-yathartha-jfidna-mulakatvddind ity 
arthah | tatha cha Nyaya-sutram | * mantrayurveda-pramanya- 
vachcha tat-prdmdnyam’ iti. 

“ Sutra 45. ‘ Eternity cannot be predicated of the Vedas, 
since various texts in these books themselves declare them to 
have been produced.’ The sense is this, that' the Vedas are 
proved not to be eternal by such texts as the following : ‘ He 
performed austerity ; from him, when he had thus performed 
austerity, the three Vedas were produced.’ [See above, p. 8.] 
Those other texts which assert the eternity [or perpetuity] of the 
Vedas refer merely to the unbroken continuity of the stream of 
homogeneous succession [or tradition]. Are the Vedas, then, de- 
rived from any personal author? ‘ No,’ he replies in Sutra 46. 
‘The Vedas are not derived from any personal author (paUfii- 
sheya ), since there is no person ( puruska ) to make them/ We 
must supply the words, ‘since an Isvara (God) is denied/ The 
sense is easy. In answer to the supposition that there may be 
some other maker, he remarks, Sutra 47, ‘ No ; for there could be 
no fit maker, either liberated or unliberated/ Vishnu, the chief of 
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all those beings wto are liberated even while they live, 4 * though, 
from the pure goodness of his nature, he is possessed of perfect 
omniscience, would, owing to his impassiveness, be unfit to com- 
pose the Veda consisting of a thousand sakhas (branches), while 
any unliberated person would be unfit for the task from want of 
omniscience. (Bee Sankara’s comment on Brahma Sutras i. 
1, 3 ; above, p. 52, note.) But does not, then, the eternity of the 
Vedas follow from their having no personal author ? He replies 
(48), ‘Their eternity does not result from their having no per- 
sonal author, since they resemble a bud, which sprouts from 
iome root.’ This is clear. But is it not to be inferred that 
buds, etc., since they are products, have, like jars, etc., some 
personal maker? He replies (49), ‘ If such a supposition were 
applied to the Vedas, it would there also be exposed to the 
objection, that it is contrary to what we see, etc.’ Whatever is 
derived from a personal author is produced from a body ; this is 
a rule which is seen to hold invariably. But if we assert that 
the Vedas are derived from a personal author, we contradict the 
rule in question, [since the Vedas evidently did not spring from 
any one’s body].’ But are not the Vedas, too, derived from a 
person, seeing that they were uttered by the primeval Purusha ? 
He answers (50), ‘ That object only (even though it be an 
invisible one), which its maker is conscious of having made, can 
be said to be derived from [or made by] a person.’ It is only 
those objects, be they seen or unseen, in regard to which a 
consciousness of design arises, that are ordinarily spoken of 
as made by a person. The sense is, that it is not mere utter- 
ance by a person which constitutes formation by that person 
(since we do not ordinarily speak of the inspirations and expira- 
tions of any person during the time of sleep, as being formed by 
that person), but only utterance with conscious design. But 
the Vedas proceed of their own accord from Svayambha (the self- 
existent), like an expiration, by the force of adrishta (destiny), 
'Without any consciousness on his part. Hence they are not 

** g» C<a«biwW« i. MS, orp. 241 of Williams and Norgate’i ed. 
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formed b£ any person. Thus the Veda says, ‘This Rig-veda, 
etc., is the breath of this great Being, etc.’ [See above, p. 7.] 
But will not the Vedas, also, be in this way destitute of autho- 
rity, like the chatter of a parrot, since they did not result from 
any knowledge of the correct meaning of the words of which 
they are made up? In reference to this, he says (51), ‘ The 
Vedas have a self-proving authority , since their inherent power 
is manifested.’ The self-evidencing authority of the entire Vedas 
is established by the manifestation, or perception, in certain 
portions of them, viz., the ‘spells’ and the ‘ medical treatise,’ 
etc., of that inherent power which they (the Vedas) possess of 
generating correct knowledge, and does not depend on its being 
shown that they (the Vedas) are founded on correct knowledge 
in their utterer, or on any other ground of that sort. And to 
this effect is the Nyaya Sutra, that ‘its authority is like the 
authority of the spells and the medical treatise.’” (See above, 

p. 80.) 

In the 57 th and following Sutras of the same book, Kapila 
denies that sound has the character of sphota, or that it is 
eternal. 57. ‘ Pratl tyapratx ti b hydm na sphotatmakah sabdah’ || 
Pratyeka-varnebhyo 'tiriktafii kalasa ityadi-rupam akhandam 
eka-padam sphota iti yoyair abhyupagamyate | kambu-gnmdy- 
avayavebhyo ’tirikto ghatady-avayavwa | sa cha sabda-visesho 
pad&khyo ’rtka-sphutikaranat sphota ity uchyate | sa sabdo 
’pramdnikah | kutah | pratityapratitibhyam \ sa sabdali kirn 
pratiyate na m | adye yena varna-samudayena dnupurox-pi'sesha- 
visishtena so ’ bhivyajyate tasya eva artha-pratyayakatmm astu \ 
him antargaduna tena | antye tv ajMta-sphotasga nasty artha- 
pratydyana-saktir iti vyarthd sphota-kalpana ity arthak j Pdr- 
vaih vedanMi nityatvam pratishiddham | idanlM varna-nityat- 
vom api pratishedati || 58. ‘ Na sabda-nityatmtk kdryatci-pra- 
tlteb * || Sa eva ayaih ga-kara ityadi-pratyabhijM-baldd varua- 
nityatvatk na yuktam \ utpanno ga-kara ity ddi^pratyayena anit- 
yatm-siddker ity arthaii | pratyabhigM tajjdtlyatd-mftgyiiii | 
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‘ Parm-siddha-sattvasya abkivyaktir dlpmeva g'hatasya’ \\ 
Nanit pUrpa-siddha-satt&kasyaim sabdasya dhvanyddibhir yd 
’bhivyaktis tanmdtram utpattih pratiter vishayah | abhivyaktau 
dfishfdntd dipenevd gkatasya iti \ Pankarati || 60. * Satkdryya- 
siddhantas chet siddha-sadhanam ’ || Abkivyaktir' yady anagatd- 
vastkd-tyagena varttamdndvastka-labha ity uchyate tadd sat- 
kdryya-siddhdntah | tadrisa-nityatvaUcha sarva-karyandm era 
iti siddha-sadhanam ity artha/i | yadi cha varttamanatayd saia 
eoa jfidna-mdtra-rupiny abkivyaktir uchyate tadd ghatadlndtn 
qpi nityatvdpattir ityadi. “ ‘ Sound has not the character of 
sphota, from the dilemma that it must be either apparent or not 
apparent.’ A modification of sound called sphota, single, indi- 
visible, distinct from individual letters, existing in the form of 
words like kala'sa (jar), distinguished also from parts of words 
like kambu-grlva (striped-neck), and forming a whole like the 
word ghata (jar), is assumed by the Yogas. And this species 
of sound called a word ( pada ) is designated sphota from its 
manifesting a meaning. But the existence of this form of sound 
is destitute of proof. Why ? ‘ From the dilemma that it must 
be either apparent or not apparent.’ Does this form of sound 
appear or not ? If it appears, then let the power of disclosing 
a meaning [which is ascribed by our opponents to sphota ] be 
regarded as belonging to that collection of letters, arranged in a 
particular order, by which the supposed sphota is manifested. 
What necessity is there for that superfluous sphota ? If, on the 
contrary, it does not appear, then that unknown sphota can have 
no power of disclosing a meaning, and consequently it is useless 
to suppose that any such thing as sphota exists. 

" The eternity of the Vedas had been already denied. He 
now denies the eternity of letters also. 58. ‘ Sound is not 
eternal, since it is clear that it is a production.’ The meaning 
is> that it is not reasonable to infer on the strength of the recog- 
nition of the letter G as the same that we knew before (see 
MlthSnsa Aphorisms .i- 18*; above, p. 56), that letters are. 
eternal ; since it is clear that G and other letters are produced, 
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and therefore cannot be eternal. The recognition of these letters 
has reference to their being of the same kind as we have per- 
ceived before ; since otherwise we are landed in the absurdity 
that, because we recognize a jar or any other such object to be 
the same, it must therefore be eternal. 

“ He expresses a doubt : 59. ‘What we hear may be merely 
the manifestation of a previously existing thing, as a jar is mani- 
fested (not created) by the light of a lamp.’ (Bee Mlm&nsS 
Aphorisms, i. 12, 13 ; above, p. 56.) Is it not the fact that it 
is merely the manifestation of language by sounds, etc., which 
begins to exist as an object of perception? An illustration 
Of such manifestation is that of a jar by means of a lamp. 

“He repels this doubt: 60. ‘If the axiom that an effect 
exists in its cause be here intended, this is merely proving what 
is already admitted.’ If by manifestation is meant the relin- 
quishment by any substance of its previous undeveloped state, 48 
and the attainment of its present developed state, then we have 
merely the recognized principle of an effect virtually existing 
in its cause (see Sankhya Karika Aph. ix.); and as such 
eternity is truly predicable of all effects whatever, it is proving 
a thing already proved to assert it here. If, on the other hand, 
by manifestation be merely meant the perception of a thing 
actually existing, then we shall be involved in the absurdity of 
admitting that jars, etc., also are eternal, etc.” 

Sect. IX. — Some further reasonings in support of the supernatural origin 
of the Veda, and distinction in point of authority between it and 
the Smritis or non-Vedic S&stras as stated by the Commentators on 
the Taittinya Yajur-veda, the Purva Mimansa, Mam, and the 
Vedanta, etc. ; difference of opinion between Sankara and Madhusn- 
dana regarding the orthodoxy of Kapila and Kari&da. 

L-fThe Nydyarmald-mtara.—l shall begin this section with 
an extract on the supernatural origin of the Veda from the NySyar 

« Literally, “ the state of being not yet arrived at something" [?} 
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Jaijiini,by Msdhava Ach&ryya, the brother of Ssyana ilcharyya 
(see above, p. 40). Nyaya-m&l&-vistara i. 1, 25, 26 : Paurushe- 
yafii na m veda-vakyam syat pauruskeyata | Kathakadi-sama- 
kkyanad vakyatvachchanya-vakya-vat | Samakhya ’dhyapakat- 
vena vakyatvantu parahatam | Tatkartrampalambhena syat tato 
’ pauruskeyata || Kdthakaih Kautkumam Taittiriyakam ityadi 
samakhya tattad-veda-vishaya loke drishta | taddhita-pratyayas- 
cha tenaproktam ity asminn arthe varttate | tatha sati Vydsena 
proktalh Vaiyasikam Bharatam ity adav iva paurusheyatvam pra- 
tiyate | kificka | vimatam veda-vakyam paumshcyam | vakyatvat | 
°Kalidasddi-vakya-vaditipi'dptebrumah | adhyayana-sampraddya- 
pravarttakatvena samakhya upapadyate | Kalidasadi-grantheshu 
tat-sargdvasdne karttara upalabkyante | tatha vedasyapi pau- 
rusheyatve tat-karttd upalabhyeta na cha upalabhyate | ato vak- 
yatva-hetuh pratikula-tarha-pardhatah \ tasmad apauruskeyo 
vedah | tatha sati purusha-buddki-kritasya apramanyasya and- 
sankaniyatvdd vidhivakyasya dharme prdmanyarTi susthitam 
“[Verses] ‘Is the word of the Veda of human origin or 
not? It must be human, since 0) it bears the names of 
Kathaka, etc., and (2) has the characters of a sentence, like 
other sentences. No ; for (1) the names arose from parti- 
cular persons bei^g teachers of the Vedas, and (2) the objec- 
tion that the Vedic precepts have the characters of common 
sentences is refuted by other considerations. For the Veda 
must be supernatural, since it has never been known to 
have had a maker.’ [Comment] It is objected (1) that the 
names Kstliaka, Kautlmma, Taittirlyaka, etc., are applied in 
common usage to the different Vedas ; and the taddhita affix 
by which these appellations are formed, denotes ‘uttered by’ 
[Katha, Kuthumi, and Tittiri] (comp. Panini iv. 3, 101). Such 
being the case, it is clear that these parts of the Vedas are of 
hnm an origin [or derived from a person, purushd ], like the 

X haVe extracted this passage from Prof. Goldstucker’s unpublished text of the 
I am indebted to the same profound scholar for some 
ip my translation of it . 



8$ OPINIONS REGARDING THE OEIGIN. EIC., fcHAJP. i. 

Mababh&rata, which is styled Vaiydsika, because it wa£ uffgred 
by VySsa, etc. And further (2), the sentences of the "Veda, 
being subject to different interpretations, are of human origin, 
because they have the properties of a sentence, like the sentences 
of Kalidasa, etc. To this we- reply (1), the name applied to any 
Veda originates in the fact that the sage whose name it bears, 
was an agent in transmitting the study of that Veda. But (2) 
in the books of Kalidasa and others, the authors are discoverable 
[from the notices] at the end of each section. Now if the Veda 
also were of human composition, the author of it would, in like 
manner, be discoverable ; but such is not the case. Hence, the 
objection that the Veda partakes of the nature of common sen- 
tences is refuted by opposing considerations. Consequently the 
Veda is superhuman. And such being the case, as we cannot 
suspect in it any fallibility occasioned by the defects of human 
reason, the preceptive texts of the Veda are demonstrated to be 
authoritative in questions of duty.” 

II. — Yedartha prakasa. — The verses just quoted are repeated 
in the Vedflrtha-prakasa of M&dhava on the Taittirlya Sanhitfi 
(p. 26), with a various reading at the beginning of the third 
line, viz., ‘ samakhyanam pravackanat’ instead of * samakhya 
’ dhyapakatvem .’ The comment by which the verses ard ex- 
plained in the same work, is as follows : — Ydlrniklyath Vaiydsi- 
kiyam ityadi-samakhyanad Ramayana-Bharaladikafii yatka 
paurusheyafii tathd KdthakaM Kautlmmam Taittiriyam ityddi- 
samdkkydndd vedaik- panruskeyali | kiftcha, veda-vakyam pawp- 
sheyam mkyatvat Kalidasadi-vakya-vad iti cket 1 maivam ( sam* 
pradaya-pravrittya samdkhyopapatteh | Vakyatvarhetiis tv emu* ' 
palabdhi-vmiddha-kal&tyayapadishtaJi | Yatka, Yydm-Vdb- 
mlky-prabhritayas tad-grantka-nirmdn&vasare kaischid upalab- 
dkdfr l myair apy avichhinna-safnprad&yem upalabkyante \ %a 
tat Ad udarkartta purushak kascldd upalabdhdti \ pratyutd peek- 
asya nityatmik sruti-smritibkydm pUrvam uddhritam \ Pam- 
mdtmd tu veda-karttd ’pi na lauMka-purushak ^tamad kopdfi- 
dash&bhdwtidna&tyapr&mdm/a ‘‘It 
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the Mahabharata, and other such books, are 
regarded as the works of men from the epithets Valmlkiya (com- 
posed by Valmlki), Vaiyasiklya (composed by Vyasa), etc., which 
they bear, so too the Veda must be of human origin, since it is 
called by the appellations of Kdtkaka, Kautkma, and Taittiriya, 
etc. ; and further (2), that the word of the Veda must be human, 
because it possesses the properties of a common sentence, But 
these objections are unfounded, for (1) the appellation of any 
part of the Veda is derived from some sage who was an agent in 
transmitting the study of it; and (2) the objection about the 
Veda having the properties of a common sentence is opposed to 
the fact that no author was ever perceived, and is refuted by the 
length of time [during which the Veda has been received as 
superhuman]. For though Vyasa and Valmiki, etc., when em- 
ployed in the composition of their respective works, were per- 
ceived by some persons to be so engaged, and are known by 
others also [in after ages] to be the authors, from the existence 
of an unbroken tradition to that effect; — no human author of 
the Veda has ever been perceived. On the contrary, we have 
formerly shown that the eternity of the Veda is declared both 
by itself and by the Smriti. And even if the supreme Spirit 
be the maker of it ; still he is not a mundane person, and con- 
sequently, as no defect exists in the maker, there is no reason 
to suspect fallibility in his work.” 

I do not know how it has happened that these commentators 
have, taken no notice of an obvious objection which may be 
raised to the validity of this reasoning, viz., that the hymns of 
theEik and other Vedas are all set down in the Anukramanls, 
or indices to those works, as being uttered by particular risbis; 
the rishis being, in fact, there defined as those whose words the 
hymns ye?^yaty<rmkyafh sa rishili. (See Colebrooke’s Misc. 
Ess: i. 26, or p. 12 of W. and N.’s ed.) Though, however, this 
objection has not been noticed in any of the preceding pas-; 
sag?s, an answer has been provided to it in the well-known 
assertion, of the orthodox Indian writers that the rishis did not 
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compose, but only saw the hymns and other parts of the Vedas, 
winch had in reality pre-existed from eternity. 

Thus, in the Vedartha-prakfisa on the Taittiriya Sanhita, p. 11, 
it is said : Afindriyartha-drashtdra rishayah | Tes/tdM veda,- 
drashtritmfn smaryate | Yugante ’ ntarhitan 47 Vedan se fiAdsdn 
maharshayah | Lebhire tapasa pdrvam anujMtdli svayambhmd. 
(Mah&bh&rata, Santiparva, verse 7,660. See above, p. 73.) 
“ The rishis were seers of things beyond the reach of the bodily 
senses. The fact of their seeing the Vedas is recorded in the 
Srnriti : ' The great rishis, empowered by Svayambhu, formerly 
obtained, through devotion, the Vedas and the Itih&sas which had 
disappeared at the end of the [preceding] Yuga.’” 

So, too, Manu (as already quoted, Part First, p. 142) says, 
Prajdpatir ularrt sastraffi tapasaiodsnjat prabhuh \ Tathaiva 
redan rishayas tapasa pratipedire. “ Prajapati created this 
SSstra (the Institutes of Manu) by devotion ; and by devotion 
the rishis obtained the Vedas.” 

See also the passages from the Nirukta in pp. 174 ff. and 205 
of the Second Part of this work. 

A distinct line of demarcation is generally drawn by the more 

critical Indian writers between the Vedas and all other classes of 
* 

Indian Sfistras, however designated. The former are considered 
to be infallible, and to possess an independent authority; while 
the latter derive their authority from the Veda alone, and (in 
theory) are infallible guides only in so far as they coincide with 
the Veda. This will be clear from the following passages. 

I.—Nyaya-mala-vistara. — The first text which I will adduce 
has been already quoted in the Second Part of this work, but I 
shall repeat it here for facility of reference. It is from the 
NySya-miila-vistara i. 3, 24. Baudhdyandpastambdsoaldyaga- 
kfttydyandfa'n&mdnkitdli, kglpasutradi-granthd nipama-oiiruAtg- 
shg^aayga-granthd Manv-adi-smritayas cka apaurusheydh J dhar- 
ma’budd/ii-jdnaAatvdt \ veda-vat | na cha mUla-pramang-sMpes- 

11 The text of the Biblioth. Ind. reads tarhi tan. 1 have followed the M; Bti., 
which evidently gwes the true reading. 



sect, nc.] OF THE VEDAS, HELD BY INDIAN AUTHORS. 91 

dtvend veda-baishamyam iti sankanlyam | utpanndy a buddheb 
svatali-prdmdnydngikdrena nirapexatvat || Maivam } uktdnu- 
ihdnasya k&l&tyayapadisktatvftt \ Baudhayana-sutram Apas- 
tamba-satram ity evam purusha-namnd te grant ha uchyante | na 
cha Kdthakadi-samakhya-'oat pramchana-nbmttatvaffi yuktam | 
tad-grantlia-nirmana-kale taddnmtanaih kaischid upalabdhat- 
vdt | tachcha avichkinna-pdramparyena anuvarttate \ tataJi Kdli- 
ddsadi-grantka-vat paurusheydh | tatkdpi veda-mulatvat pramd- 
nam || . . . kalpasya vedatmm nadydpi siddham | hintu prayat- 
nena sddhanlyam | na cha tat sd.dhayitum kakyam | paurushe- 
yatvasya samdkhyaya tat-harttur upalambhena cha sadhitatvat. 
“ It may be said that the Kalpa Sutras and other works desig- 
nated by the names of Baudhayana, Apastamba, Asvalayana, 
Katyayana, etc., and the Nigama, Nirukta, and six Vedangas, 
together with the Smritis of Manu and others, are superhuman, 
because they impart a knowledge of duty, as the Vedas do ; and 
that they should not be suspected of inferiority to the Vedas on 
the ground that they depend upon a primary authority, since 
the knowledge which they impart is independent, because it is 
. admitted to be self-evidencing. But this view is incorrect, for 
the inference in question is refuted by the length of time [during 
which these works have been recognized as human composi- 
tions]. The books in question are called by the names of men, 
as ‘ the Sutras of Baudhayana,’ ‘ the Sutras of Apastamba ; ’ and 
these designations cannot correctly be said to originate in the 
oral transmission of the works by those teachers whose names 
they bear (as is really the case in regard to the Kathaka and 
other parts of the Veda), for it was known to some of the contem- 
poraries of these men, at the time when they were composing 
these Sutras, Smritis, etc., that they were so engaged ; and this 
knowledge has descended by unbroken tradition. Hence tho 
books in question are, like the works of Kalidasa and others, of 
• .psEgiav • Nevertheless, they possess authority, as being 
founded on the Veda.” ... The following additional remarks 
represent the opinion of the Guru (Prabhfikara) on the same 



tl OPINIONS REGARDING THE OEIQIN, ETC., [cha*. i. 

question : “ It is not yet proved that the Kalpa Sutras possess 
tfee eharaoter of the Veda ; it would require great labour to 
prove it ; and, in fact, it Is impossible to prove it. For the 
human origin of these books is established by the names which 
they bear, and by their being observed to have had authors.” 

1 1 . — Kulluka. — The same thing is admitted by Kulloka, the 
commentator on Manu, who (in his remarks on i. 1) thus defines 
the relation of his author to the Yedas \ Paurusheyatve 'pi Manu- 
mkydndm avigita-mahdjana-pangrahat srutyupagrahdchcha 
veda-mttlakatayd prdmdnyam | Tatha cha chhandogya-brahmane 
sruyate ‘ Manur vai yat kifichid avadat tad bheshajam bkeskaja- 
tdydk’ iti | Vrihaspatir apy aha 1 Vedarthopanibandhritmt' pra- 
dhanyaih hi Manoh smritam | Manvartha-wparltd tu yd smritiJi 
sd na sasyate | 2'dvach chhdstrdni sobhante tarka-vyakaranani 
cha | Dharmdrtha-moxopadeshtd Manur yavanna drisyate ’ | 
Mahabharate 'py ulitam ‘ Purdnam Mdnaw dharmah Sanyo 
vedas chikitsitam | AjM-siddhani ckatvdri na hantawydni hetu- 
bhih’ | virodhi Bauddhadi-tarkair na hantavyani | anukUlastu 
mlmdfiisddi-tarkah pramrttaniya em | ata era vaxyati 1 arshaM 
dharmopadesaficha veda-sastravirodhind | yas tarkendnusan- - 
dhatte sa dharmam veda nctarabi iti. “ Though the Institutes 
of Manu had a human author, still, as their reception by illus- 
trious men of unimpeached [orthodoxy], and their conformity to 
the Yeda, prove that they are based upon the latter, they are 
authoritative. Accordingly it is recorded in the Chh&ndogya 
Brahroana that, ‘ Whatever Manu said is a medicine of remedial 
efficacy.’ And Vrihaspati says : 'As Manu expounds the sense of 
the Yeda, he is traditionally celebrated as pre-eminent. But 
that rnnti which is contrary to the sense of Manu, is not ap- 
proved. Books [on law?], logic, and grammar are all eclipsed 
as soon as Manu, our instructor in duty, and in the means of 
attaining both earthly prosperity, and final liberation, is beheld.’ 
And it is said in the Mah&bh&rata : ‘The Puranas, the institutes 
of Manu, the Veda with its appendages, and treatises on medi- 
cine, these four, which are established by [divine] command, 
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are not /to' be assailed by rationalistic arguments • that is, they 
are not to be attacked by hostile reasonings, such as those of 
the Bauddhas. But friendly arguments, such as those of the 
Mlmansakas, are to be employed. And accordingly, we shall 
find below (Manu xii. 106) that he says, ‘ the man who inves- 
tigates the injunctions of the rishis, and the rules of duty by 
reasoning which is agreeable to the Veda, lie, and he only, is 
acquainted with duty.”’ (See above, p. 13, note 10.) 

III. — Nyaya-mala-vistara . — But the precepts of the smriti are 
not considered useless or superfluous. On the contrary, an 
authority is attributed to them corresponding to the antiquity, 
elevated position, and sacred character of their authors. Thus 
the author of the Nyaya-mala-vistara says (i. 3, 3) : Vimatd 
smritir veda-muld | vaidika-manvddi-pramta-smrititvdt | upana- 
yanadhyayanadi-mriti-vat | na cha vaiyarthyam sankantyam | 
asmad-adtnart pratyaxeshu paroxeshu nana vedcshu vipraklr- 
nasya anushtheyarthasya ehatra sanxipyamanatvdt. “ The 
variously understood smriti is founded on the Veda, because the 
traditions, such as those regarding investiture, study, etc., have 
been compiled by Vedic men, such as Manu and others. Nor is 
it ,to be surmised that the smriti is useless, since it throws 
together in a condensed form a variety of injunctions regarding 
matters to be observed, which are scattered through different 
Vedas, both such as are visible and such as are invisible to us.” 
(This last expression appears to refer to the supposition that 
some parts of the Veda which Manu and others had before them 
when compiling their own works, have now been lost. See 
Muller’s Anc. Sans. Lit. pp. 103-107.) 

Accordingly the smritis have an authority superior to that 
founded merely on the practice of learned men of modem date 
derived from their own private study of the Vedas. Thus the 
NyRya-mala-vistara says (i. 3, 19) : Na hi idanmtanah sishtab 
Manv-adi-vad desa-kala-viprakrishtam vedafk divya-jHanena sdx- 
dtkarttuM saknuvanti yena mhtacharo mula-vedam ammapayet. 
“ For learned men of the present day do not possess the power. 
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which Manu and others had, of placing before then 1 minda* 
through divine knowledge, the Veda which was far removed 
from them both in place and time, so as to justify ns in regard* 
ing the practice of these modems as a sufficient ground for. 
inferring the existence of a Veda as its foundation.” • 

But as learned men, in any particular country or at any par- 
ticular time, may be able to consult some smriti which authorizes 
their particular observances, “these observances may serve as 
ground for inferring the existence of some smriti on which they 
are founded, hut not for inferring a Veda: {tasmdch chhishtd- 
ckdrena smritir ammdturTi sakyate na tu srutiJi). But a smriti 
which is thus merely inferred to exist is set aside by any visibly 
existing smriti of contrary import : ( anumitd cha smritir virud- 
dhayd pratyaxayd smrityd badhyate) 

IV. — Sankara . — The above passages, by assuming that Manu 
and other eminent sages had the power of consulting Vedic texts 
now no longer accessible, make them practically almost infal- 
lible. The same view is taken by Sankara Acharyya. (See, 
however, the passage quoted from him above, in note 31, p. 45;) 
In answer to the remark of a Mlmansaka objector stated in the 
comment on the Brahma Sutras i. 3, 32, that the Itihasas and t 
Puranas, being of human origin, have only a derived and 
secondary authority 0 itihasa-puranam api paurysheyatvdt 
pramdtiantara-mulatdm dkdnxate'), Sankara argues in his 
explanation of the following Sutra (i. 3, 33) that they have an 
independent foundation : Itihdsa-purdnam api vyakhydtenamdr - 
yena sambhamd mantrarthavada-mulatvat prabhacati demtd- 
viyrahadi prapaflchayitum \ pratyaxa-muUm api sambhavati 1 
bhaoati hi asmdkam apratyaxam api chirantanandm pratyaxam ] 
tenths, cha Vyasddayo demtdbhih, pratyaxaffi vyavaharanfiti smctr- 
yate \ yastu brSyad idanlntananam iva purveskam api nS0i. 
d&aSdibhir nyamharttuih samarthyam iti sa jayad-vaichitryani 
pratishedet | iddnlm iva cha na any add 'pi sdrvabhaumafi xatriyo 
’stUi brdydt \ tatakha rajasUyddi-chodand upaxundhydt j idfc 
dim im cha hdldntare’py axyamsthita^prdydn mrndsrama-dhar- 



mdhpratijdnlta tatascha vyavastkd-vidMyi sdstram anarthakam 
kurydt | Tasmdd dharmotkarsha^asat chirantand devddibhify 
priityascaih vyajakruriti slishyate | api cha smaranti ‘svddhya- 
0dtsktar-devatd-samprayoffa’ ityddi\yoyo 'py animddy-ai scary a- 
prdpti-phalakah, smaryamdno na sakyate sdhasa-mdtrem prat- 
yakhydtum | srutischa yoga-mdhdtmyam pratyakhydpayati | 

‘ ' pritMy-ap-tejo- nila-khc samutthite paftchatmake yoga-gune 
pravritie | na tasyo rogo na jard na mrityuh praptasya yogdd 
nimisham sariram’ iti | rishlnam api mantra-brahmana-darsi- 
ndrh. samarthyafii na asmadiyena samarthyena upamdtuiii yuk- 
tam | tasmat samttlam itihd&a-purdnam. “ The Itihasas and 
Puranas also, having originated in the way which has been 
explained, have power, as being based on the hymns and artha- 
VSdas, to evince the corporeality, etc., of the gods. It is also 
reasonable to suppose that they are founded upon intuition. For 
there were things palpable through intuition to the ancients, 
though they are not thus palpable to us. 18 Accordingly it is 
recorded in the smriti that Vyasa and others associated face to 
Face with the gods. 4 * Any man who should maintain that the 
ancients," like his own contemporaries, were destitute of power 
f thus to associate with superhuman beings like the gods, would’ 
be denying all variety in the history of the world. Such a person 
would In like manner affirm that as now there is no kshattriya 
possessed of universal sovereignty, so neither was there ever 
such a prince; and would thus impugn the scriptural injunc- 

^ See Part Second, p. 174 ; see also Prof. Muller’s article on the Vaiseshika 
Philosophy in the Journal of the German Oriental Society, vol. vii. p. 311, where 
it is remarked that the Vaiseshikas, liko Kapila, include the intuition of rishis 
Under the category of pratyaxa (arsham jnanam sutra-kfita prithak na laxitam yogi* 
j^tyaxe 9 ntarbMmt), 

to Compare Hesiod, fragment 119: \vva\ ybtp t6t* Zaires taav, £vva\ 5e 06u>koi 
tyffr&TQm 0eo7<n Kwra0p^rots r'&Bpdirois. 

S ;; “ Jramortal gods, not unfamiliar, then 

f^'.r Their feasts and converse shared with mortal men.” 

Hwdotw Writes of the Egyptians, ii. 144: Tk rrp6repov rm &vfip&y 
f 0*ofo hrai robs iv *Aiy forty Hpxovras, buciovras rai<n far0p&yom t u And 

Aptian priests said] that before these men the gods were the rulers in Egypt, 
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tions regarding the rdjasuya sacrifice [which was only to be 
performed by a universal monarch]. lie would also allege that 
in former, times, as now, the duties of castes and of orders were 
scarcely at all in force, and would thus render fruitless the scrip- 
tures by which the rules relating to them are ordained. By 
these considerations it is intimated that the ancients, in conse- 
quence of their eminent holiness, were admitted to associate 
immediately with the gods, etc. And the smriti speaks of ‘ con- 
tact with the gods made known by sacred study/ etc. Again, 
when the smrifi talks of devotion resulting in the acquisition of 
superhuman faculties such as minuteness, this assertion cannot 
have been made through mere audacity [i.e., it must have had 
some good foundation]. The Veda, too, declares the immense 
power of devotion in these words : ‘ When the fivefold influence 
of devotion, arising in the elements of earth, water, fire, air, and 
ether, has begun to act, and a man has attained an ethereal [?] 
body, he is no longer affected by disease, decay, or death/ And 
it is unreasonable to estimate by the analogy of our own power, 
the power of the rishis, the seers of the Vedic hymns and 
brahmanas. Wherefore the Itih&sas and Puranas have a foun- 
dation.’ ” 

/ 

Sankara does not, however^ treat all the ancients in this way. 
Like many other systematizes, he finds no difficulty in rejecting 
or explaining away any authorities which come into conflict with 
his views. It is thus that he deals with Kapila, the. author of 
the Sankhya. That eminent sage is thus spoken of in the 
Svetesvatara Upanishad v. 2 : Yo yonini yonbn aclMtishthaty cko 
vismni rupani yonlscha sarvdJi | riskim prasutaih Kapilam yas 
tarn agre jftanair bibhartti jayamaficha pasyet: “ The god who 
alone superintends every source of production and all forms, 
who formerly nourished with various knowledge his son the. 
rishi Kapila, and beheld him at his birth.” 60 

M See S'ankara’s commentary on this passage in Bibl. Ind. vii. 851, and Dr. Boer’s 
translation, p. 62, with the note; also Dr. Hall’s note in pp. 18 and 19 of the preface 
to his edition of the Sankhya Pravaehana Bhashya, in the Bibl. Ind. 
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In his comment on the Brahma Sutras ii. I, 1, Sankara 
remarks on this passage of the Upanishad as follows:— Yd tu 
smtih Kapilasya jMndtisayam dar say anti pradarsita na tayd 
$ruti-viruddh am apt Kapilam matam sraddhatum sakyam Kapi - 
■lira itl i&wti-&amanya-matratmd any my a chi Kapilasya sagara- 
putrdnam prataptur I as udera-n d m nak smaranat I any art ha- 
darsanasya cha prdpti-raMtasya amdluikatmt | Bharati cha 
any d Manor mdhatyam prakhydpayantl srutir i yad vai kificha 
Manur avcidat tad bheshajam 9 iti | Mamma cha ‘ sarm-bhutesfm 
chdtmdnam sarva- h hut dm chdtmani | samam pasyann atma-yajl 
swrajyam adhgaehchhati iti sarvdtmatra -darmnam prasamsatd 
Kapilam matam nindyate iti gamy ate | Kapilo hi na sat dtmaira - 
darsanam ammanyate dt7nad>hcdCibhyiqmgamdt | . . . . atascha 
atma-bheda-hatpanaya 'pi Kapilasya tantrasya rcdayrinuldhat - 
vault vedamtsari-Mamwachana -nritdhatraficha na keralani sra- 
tantra-prah nti-parikalpanaya cveti siddham | “And the Vodie 
text which has been pointed out, showing the pre-eminence of 
Kapil as knowledge, cannot be a warrant for believing the doc- 
trine of Kapila, though contrary to the Veda, since the word 
Kapila has, in this text, a general sense [applicable to others 
besides the author of the Sankhya], and another Kapila called 
Vasudeva, the consumer of Sagara's sons, also, is mentioned in 
the smriti ; and since a darsaria of a different import, devoid of 
benefit [?], has no power of proving anything. , There is, besides, 
another text of the Veda which sets forth the eminent dignity of 
Manu in these terms, ‘ Whatever Manu said is medicine/ And 
Mann, —when lie employs the words, * lie who, with impartial 
eye, beholds himself in all beings, and all beings in himself, 
thus sacrificing his own personality, becomes identified with the 
self-refulgent Being;' and, by saying this, commends the tenet 
that everything is one with the supreme Spirit— must be under- 
stood as censuring Kapila’s doctrine. For Kapila does not 
assent to the identity of Brahma and the universe, for we know 

that he holds a diversity of souls.” (After quoting one 

passage from the Mahabharata, and another from the Veda, to 

7 
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prove that Kapila is wrong, Sankara proceeds) : “ Hence it is 
proved that Ivapila’s system is at variance with the Veda and 
with the words of Mann, who follows the Veda, not only in sup- 
posing an independent Prakriti (nature), but also in supposing a 
diversity of souls.” 

IV, — See also Sankara’s commentary on the Taittirtya Upani- 

shad, Bib. Ind. vii. pp. 186, 137, where he says: Kapila-kanad- 
adi-tarka-sastra-virodha iti chet | na | tesham muldb/idve veda- 
vbrodhe cha bkrdntyopapatteh | “ If it be objected that this is 
contrary to the rationalistic doctrines of Kapila and Kanftda 
[and therefore wrong], I answer no, since these doctrines are 
proved to be erroneous, as having no foundation, and as being 
in opposition to the Veda.” ' 

V. — His remarks on a passage of the Prasna Upanishad are as 
follows, and afford a curious specimen of the contemptuous man- 
ner in which this orthodox Vedantist treats the heretical Sankhyas, 
etc. (Prasna Up. vi. 4 ; Bib. Ind. viii. 244) Sdrik/tydstu avidyd- 
’dhydropitam cm purushe karttntmM kriyd-Jtdrakam phalaficha 
iti kcdpayitvd ayama-vahyatvat punas tatas trasyantali param- 
arthata eva bhoktntmm purushasya ichchhanti | tattmntaraficha 
pradhanam purushdt paramdrtha-vaslu-bhiitam eva halpayanto 
’nya-taidaka-krita-buddhi-vis/uiyah santo vihanyante | Tatkd it are 
tdrkikdJi sdnkhyair ity eva?n para&para-mruddkdrtka-kalpandta 
dmishdrtkma im prdnino 'nyonyarri viruddkamand artka-darsit- 
vat paramdrtha-tattmt tadduram era apakmkyante | at as tan- 
matam anddritya veddntdrtha-tattvam ekatvardarsanam prati 
adaravant.o mumuxavah syur iti tarkika-mate dosha-darsanaffi 
kifichid uchyate ’ smdbhir na tu tdrkika-tatparyyena \ ” The fol- 
lowers of the Sankhya maintain that the functions of action, 
causation, and the enjoyment of reward become erroneously 
attributed to the soul (purusha) in consequence of supervening 
ignorance ; but as this doctrine differs from that of Scripture, they 
become afraid of it, and seek to ascribe to the soul enjoyment in 
the proper sense. And imagining another principle distinct 
from soul, viz., Pradhfina (or nature), which they regard as 
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substance in the proper sense, they become the objects of criti- 
cism by other rationalists, and are crushed. In consequence 
of these contradictory conceptions of the Sankhyasts, other free- 
thinkers again begin to quarrel with them like animals {.dogs he 
would no doubt have liked to say] fighting for flesh; and thus, 
from their having some selfish object [?] in view, they are all 
drawn away to a distance from the essential truth. Wherefore 
let. men, disregarding their tenets, seek for final liberation by 
paying honour to the principles of the Vedantic doctrine, which 
maintains the unity of all being. Wo have thus pointed out, 
something of the errors of the rationalists, but without any 
reference to the rationalists personally.” 

Vli—In thus depreciating Kapila, Sankara is in direct opposi- 
tion to the Bhagavata Purana (which, however, is considered to 
be a work of later date 51 ), in which the author of the Sfmkhya is 
spoken of with the greatest reverence. Thus in Bliag. Pur. i. 
3, 10, he is described as the fifth incarnation of Vishnu. Pafi- 
chamali Kapilo ndma siddhesak kala-viplatam | provachiisuraye 
sankhyam tattm-grama-vinmiayam | “ In his fifth manifesta- 
tion, he [in the form of] Kapila, lord of saints, declared to Asuri 
the Sankhya which defines the collection of principles, and which 
had been lost through the lapse of time.” 

VII. — And again, in Bhag. Pur. ix. 8, 12, 13, Kapila is made 
the subject of eulogy. A legend narrates that the sixty thousand 
sons of King Sagara, conceiving Kapila to be the robber of a 
horse which had been carried away from their sacrifice, advanced 
to slay him, when they were burnt up by fire issuing from his 
body. The author of the Purana, however, denies that this was 
in any degree owing to passion on the part of the sage: Na 
sadhu-vado muni-kopa-bkarjitd nripendra-pulrd iti sattra-dha- 
mani | kathafii tamo roshamayam vibhmyate jagat-pamtralmani 
khe rajo bhitmh | yasyetitd sdnkhyamayl dndheha naur yaya 
mumuxus tarate duratyayam | bhamrnavam mrityupatham vipas- 
chitah pamtma-bhdtasya katham prithangmatih | “It is not an 
61 See 'Wilson* s Yish. Pur. pref. pp. xxviii, IT. 
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assertion befitting a good man to say that the king’s sons were 
burnt up by the wrath of the sage : for how is it conceivable that 
the darkness (tamas) of anger should reside in the abode of good- 
ness ( sattva ) and sanctifier of the world ; or that the dust (rajas) 
of the earth should ascend into the sky ? How could that sage by 
whom the strong ship of the Sankhya was launched, on which 
the man seeking emancipation crosses the ocean of existence, 
hard to be traversed, and leading to death — how could he enter- 
tain 'the distinction of friend and foe [and so treat any one as 
an enemy]?” 

It is not necessary for me to quote any further passages in 
praise of the author of the Sankhya. There is a great deal 
about this system in the Mahabharata, Santiparva, verses 11,037 ff. 
See Colebrooke’s Essays i. 23G (p. 149 of W. and N.’s ed.) ; 
Wilson’s Vishnu Purana, pref. pp. lix, lx, and text, pp. 9 ff. with 
notes; Bhagavata Purana iii. chapters 24-30; Weber’s Ind. 
Stud, passim ; Dr. Poor’s Introduction to Svetasvatara Upani- 
shad, Bibl. Ind. xv. 35 IF. ; and Dr. Hall’s Sankhya Pravachana 
Bh&sjiya, Bibl. Ind. pref. pp. 5, note, 18, note. 

We have thus seen that a distinct line of demarcation is drawn 
by the most, accurate and critical of the Indian writers, between 
the sruti, which they define to be superhuman and independent, 
and the mriti, which they regard as of human origin, and 
dependent for its authority on its conformity with the sruti. 
Sankara, indeed, as wo have also observed, goes very nearly so 
far as to assign an independent foundation to the smritis ; but 
he confines this distinction to such of these works as coincide 
in doctrine with the sruti or Veda, according to his own Vedantic 
interpretation of its principles, while all other speculators are 
denounced by him as heterodox. It is, however, clear from the 
Svetftsvatara Upanishad, the Mahabharata, the Bhagavad Gita, 
the Vishnu, and the Bhagavata Puranas, etc., that the doctrines 
of the Sfinkhya must have been very prevalent in ancient times, 
and that Sankara, when he condemned them as erroneous, must 
have done so in the face of many powerful opponents. 
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It is not necessary for me here to inquire with any accuracy 
what the relation was iu which the different philosophical sys- 
tems stood to each other in former ages. It may suffice to say 
that the more philosophical adherents of each— of the Vedanta, 
the Sankhya, the NySya, etc. — must, according to all appear- 
ance, have maintained their respective principles with the utmost 
earnestness and tenacity, and could not have admitted that any 
of the rival systems was superior to their own in any particular. 
It is impossible to study the Sutras of the several schools, and 
come to any other conclusion. The more popular systems of 
the Puranas, on the other hand, blended various tenets of the 
different systems syncretically together. In modem times the 
superior orthodoxy of the Vedanta seems to be generally ad- 
mitted. But even those who hold this opinion refuse to follow 
the example of Sankara in denouncing the founders of the rival 
schools as heretical. On the contrary, they regard them all as 
inspired Munis, who, by adapting their doctrines to the capa- 
cities or tendencies of different students, have paved the way for 
the ultimate reception of the Vedantic system. Such is the 
view taken in the Prasthana-bheda of Madlmsudana Sarasvatt, 
who thus writes (Weber’s Indischo Studien, i. 23) : SarmsIiMcha 
satixepena trividha cm prasthdna-bhedah | tatra arambha-vada 
ekah | pannama-vado dviftyah | mmrttu-vadas tritiyah | pdrthi- 
vdpya-taijasa-rdyavryds chaturmdhah paramanavo doya?mkddi- 
kramena brahmdnda-paryantam jayad ammbhante | asad era 
kanyyairi kdraka-vyapdrad ulpadyate iti prathamas larkikanam 
mimdffcsakdndSicha | sattva-rfljas-tamo-gundtmakam pradhdnam 
end mahad-ahankarddi-kramena jagad-akdrena parinamate | 
pUrvam apt sUxma-rdpena sad era lidryafn kdrana-'dyTpdrem 
abhwyojyate Hi dvitlyah paxah Sdnkkya-Yoga-Patafgala-Pdsu- 
patdndm | Brahmanah parinamo jagad iti Vaishnacdndm | 
sva-prakdsa-paramdnandddmfiyam Brahma sm-mayd-msad 
mithyawa jagad-dkarena kalpate iti tritiyah paxo Brahma- 
vadindm | sameshdm * prasthana-karttrindm mumndM vwartta - 
vdda-parydtas&nena advitiyc Paramekvare era pratipddye 
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tatparyam | na hi ie munayo bkrdntah sarvaiftatvat tesha/k 
hintu vahir-vishaya-pramnandm dpdtatah puruskarthe prave'so 
na sambhamii iti nastikya-vdranaya taih prakdra-bhed&h pra- 
darsitah | fair a tesham tatparyam, abuddhva veda-viruddhe ’py 
arthe tatparyam utprexamanas tan-matam eva upadeyatvena 
grihnanto jand ndnd-pa tha-j us ho bhamnti, | iti sarvam anavad- 
yam | “ The difference in principle between these various schools 
is, when briefly stated, three-fold. The first doctrine is that, of 
a commencement of the world; the second is that of an coelu- 
tion ; the third is that of an illusion. The first theory, that of 
the logicians and Mlmilnsakas, i3 this : atoms of four descrip- 
tions — earthy, aqueous, igneous, and atmospheric— beginning 
with compounds of two atoms, and ending in the egg of Brahma 
(the world), originate the universe : and effects preciously non- 
existing, come into being from the action of a causer. The second 
theory, that of the Sfmkhyas, Yogas, P&tanjalas, and Pasupatas, 
is that Pradhana (or Prakriti — nature), consisting of the three 
gums (qualities), sattva, rajas, and tamas, is evolved, through the 
successive stages of mahat (intellect), and ahanhara (conscious- 
ness), etc., in the form of the world ; and that effects, which had 
previously existed in a subtile form, are [merely] manifested by 
the action of their cause. Another form of the theory of evolu- 
tion is that of the Vaishnavas [the Bam&nujas], who hold the 
universe to be an evolution of Brahma. The third view, that of 
the Yedantists (Brnhma-vadis) is, that Brahma, the self-resplen- 
dent, the supremely happy, and the one sole essence, assumes, un- 
ready, the form of the world through the influence of his own 
illusion (Maya). 

The ultimate scope of all the Munis, authors of these different 
systems, is to support the theory of illusion, and their only de- 
sign is to establish the existence of one Supreme Ood, the sole 
essence ; for these Munis could not be mistaken [as some of them 
must have been, if they were not all of one opinion, or; as those 
of them must have been who did not hold Vedantie principles], 
since they mere omniscient. But as they saw that men, addicted 
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to the pursuit of external objects , could not all at once penetrate 
into the highest truth, they held out to them a variety of theories, 
in order that they might not fall into atheism. Misunderstand- 
ing the object which the Munis thus had in view, and, represent- 
ing that they even designed to propound doctrines contrary to 
the Vedas, men have come to regard the specific doctrines of these 
several schools with preference, and thus become adherents of a 
variety of systems. Thus all has been satisfactorily stated.” 

The view here taken by Madhusudana of the ultimate coinci- 
dence in principle of all the different schools of Hindu philo- 
sophy, however mutually hostile in appearance, seems, as I have 
remarked, to bo that which is commonly entertained by modem 
Pandits. (See Dr. Ballantyne’s Synopsis of Science, advertise- 
ment, p. iv.) This system of compromise, however, is clearly a 
deviation from the older doctrine ; and it practically abolishes 
the distinction in point of authority between the Vedas and the 
smritis, Darsanas, etc. For if the Munis, authors of the six 
Darsanas, were omniscient and infallible, they must stand on 
the same level with the Vedas, which can be nothing more. 

To return, however, from this discussion regarding the hos- 
tility of Sankara to the adherents of the Sankliya and other 
rationalistic schools, and the opinions of later authors concern- 
ing the founders of those several systems. The distinction drawn 
by the Indian commentators quoted in this section between the 
superhuman Veda and its human appendages, the Kalpa-siitra3, 
eta., as well as the smritis, is not borne out by the texts which 
I have cited above (pp. 7, 18) from the Vrilmd Aranyaka, and 
Mundaka Upanishads. By classing together the Vedic Sanldtae, 
and the other works enumerated in the same passages, the authors 
of the Upanishads seem to place them all upon an equal footing. 
If the one set of works are superhuman, it may fairly be argued 
that the others are so likewise. According to the Mundaka 
Upanishad, neither of them (if we except only the Vedantas or 
Upanishads) can be placed in the highest rank, as they equally 
inculcate a science which is only of secondary importance. 
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As, however, Sankara, in his comment on the text from the 
Vrihad Aranyaka Upanishad, maintains that the whole of the 
works enumerated, excepting the Sanhitas of the four Vedas, are 
iri reality portions of the Brahmanas, it will be necessary to 
quote his remarks, which are as follows (Bibl. Ind. ii. 855 ff.) : 
... Nisrasitam iva nisrasitam | yathd aprayatnenaim puru- 
sha-niscaso bhavaty cram vd 1 are him tad nisrasitam tato jdtam 
ity .uchy ate | lad rigvcdo yajurcedah samavedo ’tharvdngirasas 
chaturvidham mantra-jatam | iti/idsa ity Urvasl- Purdrarasor 
mmmdadir ‘ Urvasl ha apsard’ ity add brdhrnanam era | pura- 
nam ‘ asad vd idam ogre, fisld’ ityadi ) vidya derajana-tidyd 
‘ vedah s o 'yam' ifyddih | upanishadah ‘ priyam ity etad vpdsita ’ 
ityddyah | slahd 1 hr dim ana- grab hard mantras tad ete slohd ’ ity 
adayah | sutrdni mstu-sangraha-vdhydni cede yathd ‘ dtmd ity 
era apdslta' ityudrni | anurydhhydndm niantra-virarandm | 
vydkhydndm artharaddh | . . . cram asktacidham brdhrnanam | 
exam mantra-brdhnanayor era grahanam | niyata-rachandrato 
ridyamdnasyaira vedasya abhivyaktili purusha-nisrdsa-vat | 
nacha purusha-buddhi prayatna-pdrrakali | atah pramdnam 
nirapexa era svarthe | . . . term vedasya aprdmdnyam dsanhate | 
tad-dsanha-nirfitty-artham idam uhtam \ purasha-nisvasa-rad 
aprayatnoUhitatedt pramdnam redo na yathd ’ nyo grantha iti | 
“ ‘ His breathing' means, as it were his breathing, or it denotes 
the absence of effort, as in the case of a man’s breathing. We 
are now told what that breathing was which was produced from 
him. It was the four classes of mantras (hymns), those of the 
Rik, Yajush, Sanmn, and Atharvangirases (Atharvana) ; Itih&sa 
(or narrative), such - as the dialogue between Urvasl and Pururavas, 
Viz., the passage in the Brahmana beginning ‘ Urvasl the Apsaras/ 
etc. [S. P. Br.-p. 855]; Purana, such as ‘this was originally 
non-existent,’ etc. ; Vidya (knowledge), the knowledge of the 
gods, as ‘this is the Veda,’ etc.; Upanishads, such as ‘this is 
beloved, let him reverence it,’ etc. ; Slokas, such as those here 
mentioned, ' the mantras are the sources of the Brahmanas, on 
which subject there are these slokas,’ etc. ; Sutras (aphorisms) 
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occurring in the Veda which condense the substance of doctrines, 
as ‘it is the soul, let him adore,’ etc. ; Anuvyfikhyanas, or 
interpretations of the mantras ; Vyakhyanas, or explanatory 
remarks.” The commentator adds alternative explanations of 
the two last terms, and then proceeds: “Here, therefore, eight 
sorts of texts occurring in the Brahmanas are referred to ; and 
consequently the passage before us embraces merely mantras and 
Brahmanas. The manifestation of the Veda, which already ex- 
isted in a fixed form of composition, is compared to the breathing 
of a person : the Veda was not the result of effort proceeding from 
the conscious intelligence of any individual. Consequently, as 
proof iii respect of itself, it is independent of everything else.” 

Sankara terminates Ids comment on this passage by intimat- 
ing that the author of the Upanishad means to remove a doubt 
regarding the authority of the Veda, arising apparently from its 
unreality, if it were regarded as created by a conscious effort of 
Brahma, and therefore as distinct from him, the only really 
existing being, and concludes that “ the Veda, unlike all other 
books, is authoritative, because if was produced without any 
effort of will, like a man’s breathing.” (See Sankhya Sutras, 
v. 50 ; above p. S3.) 

This attempt to explain the whole of the eight classes of 
works enumerated in the Upanishad as nothing else than parts 
of the Brahmanas, cannot be regarded as altogether satisfactory, 
since some of them, such as the Sutras, have always been 
referred to a distinct class of writings, which are regarded as 
uninspired (see Muller’s Anc. Ind. Lit. pp. 75, 86) ; and the 
Itihasas and Puranas had in all probability become a dis- 
tinct class of writings at the period when the Upanishad was 
Composed. And Sankara’s explanation is rendered more 
improbable if we compare with this passage the other from 
the Mundaka Upanishad, i. 1, 5, already quoted above 
(p. 18), where it is said, “the inferior science consists of the 
Rik, Yajush, Sama, and Atharva Vedas, accentuation (sixcL), 
ritual prescriptions ( Jtalpa ), grammar, commentary ( nirukta ), 
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prosody (chhandas), and astronomy.” 62 Here various appendages 
of the Vedas, which later writers expressly distinguish from the 
Vedas themselves, and distinctly declare to have no superhuman 
authority, are yet mentioned in the same category with the four 
Sanhitas, or collections of the hymns, as constituting the inferior 
science (in opposition to the knowledge of the supreme Spirit). 
Prom this we may reasonably infer that the author of the Vrihad 
Aranyaka Upaniskad also, when he specifies the Sutras and 
some of the other works which he enumerates, intended to speak 
of the Vedangas or appendages of the Vedas, and perhaps the 
smritis also, as being the breathing of Brahma. The works 
which in the passage from the Mundaka are called Kalpa, are 
also commonly designated as the Kalpa Sutras. 

This conclusion is in some degree confirmed by referring to 
the passage from the Mahabharata S. P. 7,660, which has been 
cited in p. 73, where it is said that the “ great rishis obtained 
by devotion the Vedas, and the Itihasas, which had disappeared 
at the end of the preceding Yuga.” Whatever may be the sense 
of the word Itihasa in a Vedic work, there can be no doubt 
that in the Mahabharata, which is itself an Itihasa, the word 
refers to that class of metrical histories. And in this text we 
see these Itihasas placed on a footing of equality with the Vedas, 
and regarded as having been, like them, pre-existent and super- 
natural. See also the passage from the Chhandogya Upanishad, 

42 I take the opportunity of introducing here S ft y ana’s remarks on this passage in 
his Commentary on the Rig-veda, vol. i., p. 33. Atigambhirasya vedasya art ham 
avabodhayitum kixddmi shad-angmi pravrittdni \ ata era teahmn apara-vidyd-rupat- 
ram Mandakopanishady Atharvan ikd amananti \ ‘ due vidye' ityadi \ . . . stidhana- 
bhuta-dharma-jnana-hetutvdt ahad-anga-sahitdndm karma-kdndund m apara-vidyat- 
mm | paratna-purmhar t h a-bhuta -brahma- jh una~ hetu tv dd upanishaddm para-vidydt- 
ram. “ The iixd and other six appendages are intended to promote the comprehen- 
sion of the sense of the very deep Veda. lienee, in the Mundaka Upanishad, the 
followers of the Atharva-veda declare that these works belong to the class of inferior 
sciences, thus : 4 There are two sciences,* etc. [see the entire passage in p, 18.] 
Since the sections of the Veda which relate to ceremonies [including, of course, the 
hymns], as well as the six appendages, lead to a knowledge of duty, which is an 
instrument [of something further], they are ranked as an inferior science. On 
the other hand the Upanishads, which conduct to a knowledge of Brahma, the 
supreme object of man, constitute the highest science. 1 * 
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vii. 1, 1 ff. (Bibl. Ind., vol. iii., pp. 473 ff.) which will be given 
in the Appendix, where the ItihSsas and Pnranas are spoken of 
as a fifth Veda. The same title is applied to them in the Bhag. 
Pur. iii. 12, 39 : Itihasa-purandni pafichamam vedam Isearah | 
sarvebhya era mukhebhyah sasrije sarm-darsanah | “ The om- 
niscient Isvara (God) created from all his mouths the ltih&sas 
and Puranas, as a fifth Veda.” 


Sect. X . — Recapitulation of the Arguments urged in the Bars an as, and 
by Commentators in support of the Authority of the Vedas, with 
some remarks on these reasonings. 

As in the preceding sections (vi.-ix.) I have entered at some 
length into the arguments urged by the authors of the philoso- 
phical systems and their commentators, in proof of the eternity 
and infallibility of the Vedas, it may be convenient to recapitulate 
these reasonings, and to add such observations ns the considera- 
tion of them may suggest. 

The grounds on which the apologists of the Vedas rest their 
authority are briefly these : — First, it is urged that, like the 
sun, they shine by their own light, and evince an inherent 
power both of revealing their own perfection, and of elucidating 
all other things, past and future, great and small, near and 
remote (SSyana, as quoted above, p. 44 ; Sankara on Brahma 
Stitras i. 1, 3, above, p. 45, note 31 ; S&nkhya Sutras, above, 
p. 84). Second, that they are not known to have had, and there- 
fore could not have had, any human author, as the rishis 
merely saw, and did not compose them ; while, if they had any 
author, it was the deity, and as he is faultless, they could not 
have contracted any imperfection from being bis work (Nyaya- 
malS-vistara and Vedartka-prakas'a, above, pp. 88 and 52). Third, 
that the language of which they are composed is eternal, and 
therefore they are eternal, and consequently (I presume) perfect 
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and infallible. 63 (Mimansa Sutras and commentary ; Brahma 
Sutras with Sankara’s commentary ; above, pp. 52-73.) 

These arguments suggest a few remarks. In regard to the 
first ground for maintaining the infallibility of the Veda, viz., 
the evidence which radiates from itself, or its internal evidence, 

I need only observe that this is a species of proof which must 
be judged by the reason and conscience of each individual 
student. This evidence may appear conclusive to men in a 
certain stage of their national and personal culture, and especi- 
ally to those who have been accustomed from their infancy to 
regard the Vedas with a hereditary veneration ; whilst to persons 
in a different state of mental progress, and living under different 
influences, it will appear perfectly futile. It is quite clear that, 
even in India itself, there existed in former ages multitudes of 
learned and virtuous men "who were unable to see the force of 
this argument, and who consequently rejected the authority of 
the Vedas. 1 allude of course to Buddha and his followers. 
(See also Part Second, p. 180 ft'., where the objections of the 
rationalist Rautsa are detailed.) 

In regard to the second argument, viz. that the Vedas must 
be of divine origin, as they are not known to have had any 
human author, I observe as follows. The Greek historian, 
Herodotus, remarks (ii. 23) of a geographer of his own day who 
explained the annual inundations of the river Nile by sup- 
posing its stream to bo derived from an imaginary ocean 
flowing round the earth, which no one had ever seen, that his 
opinion did not admit of confutation , because he carried the 
discussion back into the ref on of the unapparent (e? a<j>avi<; rov 
fiv&ov aveveiica<} ovk e^et eKeyyov). The same might be said of 
the Indian speculators, who argue that the Veda must have 
had a supernatural origin, because it was never observed to have 
had a human author like other books ; — that by thus removing the 

48 In the Vriliad Aranyaka Upanishad (p. 688 of Dr. RoePs cd.) it is said: 
Vachaiva samraif Brahma jmyate vag vai samrat paramanv Brahma, “ By speech, 
o monarch, Brahma is known. Speech is the supreme Brahma,” 
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negative grounds on which they rest their case into the unknown 
depthsof antiquity, they do their utmost to place themselves be- 
yond the reach of direct refutation. But it is to be observed (1) 
that, even if it were to be admitted that no human authors of the 
Vedas were remembered in later ages, this would prove nothing 
more than their antiquity, and that, it would still be incumbent 
on their apologists to show that this circumstance necessarily 
involved their supernatural character; and (2) that, in point of 
fact, Indian tradition does point to certain rishis or hards as the 
authors of the Vedic hymns. It is true, indeed, as has been 
already noticed (p. 90), that these rishis are said to have only seen 
the hymns, which (it is alleged) were eternally pre-existent, and 
that they were not their authors. But as it appears to be shown 
by tradition that the hymns were uttered by such and such rishis, 
how is it proved that these rishis were not uttering the mere pro- 
ductions of their own minds ? The whole character of these com- 
positions, and the circumstances under which they appear to 
have arisen, are in harmony with the supposition that they were 
nothing more than the natural expression of the personal hopes 
and feelings of those ancient bards from whom they proceeded. 
In these songs the Arian sages celebrated the praises of their 
ancestral gods (while at the same time they sought to conciliate 
their goodwill by a variety of acceptable oblations), and besought 
of them all the blessings which men in general desire. — health, 
wealth, long life, cattle, offspring, victory over their enemies, 
and in some cases also, forgiveness of sin and celestial felicity. 

The scope of these hymns is well summed up in the passage 
which I have already quoted in Part Second, p. 206. “The 
rishis desiring [various] objects, hastened to the gods with metrical 
prayers.” The Nirukta, quoted in the same place, says: “Each 
particular hymn has for its deity the god to whom the rishi, 
seeking to obtain any object of desire which he longs for, addresses 
his prayer.” 

And in the continuation of the same passage from the Nirukta 
(vii. 3), the fact that the hymns express the different feelings or 
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objects of the rishis is distinctly recognized. '.^-Paroxa-kritctk 
pratyaxa-kritdscha mantra bhUyishthd alpasa ddhyatmihali | 
athapi stutir era bhavati na asirvada ‘ Indrasya nu virydni 
pravocham ’ ili yathd etasmin sukte | athapi dsir eva na stutili 
‘ suchaxd ahem axlbhydm bhdydsam suvarchd mukhena susrut 
karndbhyam bhuydsam’ iti | tad etad bahulam ddhvaryave ydj- 
fieshu cha mantreshu | athapi sapathdbhisapau | ‘ adya murlya ’ 
ityddi . . . athapi kasyachid bhavasya dchikhydsd \‘ namrityur asid’ 
ityddi . . . | athapi paridevand kasmachchid bhdvdt | ‘ sudevo adya 
prapated amend ’ ityddi | athapi nindd-prasaffise | ' kevaldy ko 
bhavati kevaladl ’ ityddi | ev am axa-sukte dyuta-ninda cha krishz- 
prasamsa cha || evam uchchavachair abhiprdyair rishlndin man- 
tra-drishtayo bhavanti \ “ [Of the three kinds of verses specified 
in the preceding section] those which address a god as absent, 
and those which address him as present, are the most numerous, 
while those which are addressed to the speaker himself [or the 
soul] are rare. It happens also that a god is praised without 
any blessing being invoked, as in the hymn (R. Y. i. 35). ‘ I 

declare the heroic deeds of Indra,’ etc. Again, blessings are 
invoked without any praise being offered, as in the words, ‘ May 
I see well with my eyes, have a handsome face, and hear well 
with my ears.’ This frequently occurs in the Adhvaryava 
(Yajur) Veda, and in the sacrificial formulae. Then again we 
find oaths and curses, as in the words, (R. V. vii. 104, 15), 
‘May I die to-day, if I am a yatudkana' etc. (See Part First, 
p. 132). Further, we observe the desire to describe some par- 
ticular state of things, as in the verse (R. V, x. 129, 2) ‘ Death 
was not then, nor immortality,’ etc. Then there is lamentation, as 
in the verse (R. V. x. 95, 14), ‘The beautiful god will disappear 
and never return,’ etc. Again, we have blame and praise, as in 
the words (R. V. x. 117, 6), ‘The man who eats alone, bears the 
blame alone,’ etc. So too in the hymn to dice (R. V. x. 34, 13), 
there is a censure upon dice, and a commendation of agricul- 
ture. Thus the objects for which the hymns were seen by the 
rishis were very various.” 
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It is to be observed, however, that though in this passage 
the author, Yaska, speaks of the various desires which the rishis 
expressed in different hymns, he nevertheless adheres to the idea 
which was recognized in his age, and in which he doubtless par- 
ticipated, that the rishis saw the hymns. 

I may also refer to the passage quoted from the Nirukta x. 42, 
in Part Second, pp. 391, 392, note, where the form of the metre 
in particular hymns appears to be ascribed to the peculiar genius 
of the rishi Paruchhepa. 

In Nirukta iii. 11 a similar manner of regarding the rishi 
Kutsa is ascribed to the interpreter Aupamanyava: Rishili Kutso 
bhamti hartta stomandm ity Aupamamjavah | “ ‘ Kutsa is the 
name of a rishi, a maker of hymns,’ as Aupamanyava thinks.” 

I do not, as I have already intimated, quote these passages of 
the Nirukta to show that the author regarded the hymns as the 
ordinary productions of the rishis’ own minds, for this would be 
at variance with the expression “ seeing ,” which he applies to the 
mental act by which they were created. It appears also from 
the terms in which he speaks of the rishis in the passage (Nirukta 
i. 20) quoted in p. 174 of the Second Part, where they are described 
as having an intuitive insight into duty, that he placed them on 
a far higher level than the inferior men of later ages. But it 
is clear that Yaska recognizes the hymns as being applicable to 
the particular circumstances in which the rishis were placed, and 
as being the bond fide expression of their individual emotions 
and desires. (See also Nirukta ii. 10 and 24, quoted in Part First, 
pp. 143, 144, and 124.) But if this be true, the supposition that 
these hymns, i.e., hymns suited to declare the different feelings 
and wishes of all the different rishis, were eternally pre-existent, 
and were perceived by them at the precise conjunctures when 
they were required to express their several aims, is perfectly 
gratuitous and unnecessary, (and involves what Indian logicians 
call a gaurmd), , 

In regard to the third argument for the authority of the 
Vedas, viz., that they are eternal, because the words of which 
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they, are composed are eternal, and because these words have an 
inherent and eternal (and not a merely conventional) connection 
with the significations or objects, or the species of objects, which 
they represent, it is to be observed that it is rejected both by the 
Nyaya arid S&nkhya schools. 44 And I am unable (if I rightly 
comprehend this orthodox reasoning) to see how it proves the 
authority of the Veda more than that of any other book. If the 
words of the Veda are eternal, so must those of the Bauddha 
books be eternal, and consequently the perfection and infalli-. 
bility of these heretical works must be as much proved by this 
argument as the divine origin of the Vedas, whose pretensions 
they reject and oppose. 

Against the eternity of the Vedas an objection has been 
raised, which Jaimini considers it necessary to notice, viz., 
that various historical personages are named in their pages, 
and that as these works could not have existed before the per- 
sons whose doings they record, they must have commenced to 
exist in time. This difficulty Jaimini attempts, as we have seen 
above (pp. 61, 63), to meet, by explaining away the names of the 
historical personages in question. Thus Babara PrSvahini is 
said to be nothing else than an appellation of the wind, which 
is eternal. And this method, it is said, is to be applied in all 
similar cases. Another of the passages mentioned by an objector 
(sec above, p. 62) as referring to non-eternal objects is R. V. iii. 
S3, 14, “What are the cows doing among the Klkatas ? ” etc. 
The author of the Mnnansa Sutras would perhaps attempt to 
show that by these Klkatas we are to understand some eternally 
pre-existing beings. But Yaska, the author of the Nirukta, 
who had not been instructed in any such subtleties, speaks of 
the Klkatas as a non-Aryan nation. (Part Second, p. 362.) 
It is difficult to suppose that Jaimini — unless he was an enthu- 
siast, and not the cool and acute reasoner he has commonly; 
proved himself to be — could have seriously supposed that'this 

64 See Dr. Ballantyne’s remarks on this controversy, inpp. 186, 189, 
of his “Christianity contrasted with Hindu Philosophy/* 
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rule of interpretation could ever be generally received or 
carried out. The Brahmanas evidently intend to represent 
numerous occurrences which they narrate, as having actually 
taken place in time, and the actors in them as having been real 
historical personages. Sec, for instance, the two legends from 
the Satapatha Brahmana, quoted in the Second Part of this 
work, pp. 324 and 419. And it is impossible to peruse the 
Vedic hymns without coming to the conclusion that they also 
record a multitude of events, which the writers believed to have 
been transacted by men on earth in former ages. (See the 
passages quoted from the Rig-veda in the First and Second 
Parts of this work, passim ; those, for example, in Part Second, 

p. 208.) 

We shall, no doubt, be assisted in arriving at a correct con- 
clusion in regard to the real origin and character of the hymns 
of the Veda, if we enquire what opinion the rishis, by whom 
they were confessedly spoken, entertained of their own utter- 
ances ; and this I propose to investigate in the following chapter. 
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CHAPTEE II. 

THE RISHIS, AND THEIR OPINIONS IN REGARD TO THE ORIGIN 
OF THE VEDIC HYMNS. 

I have already shewn, in the preceding pages, as well as in 
Part Second of this work, that the hymns of the Rig-veda them- 
selves supply us with numerous data by which we can judge of 
the circumstances to which they owed their origin, and of the 
manner in which they were created. We have seen that they 
were the natural product and expression of the particular state 
of society, of the peculiar religious conceptions, and of all those 
Other influences, physical and moral, which prevailed at the 
period when they were composed, and acted upon the minds of 
their authors. (Part Second, pp. 205 IT; and above, pp. 109 ff.) 
We find in them ideas, a language, a spirit, and a colouring 
totally different from those which characterize the religious 
writings of the Hindus of a later era. They frequently dis- 
cover to us the simple germs from which mythological legends 
current in subsequent ages were derived,— germs which in many 
cases were developed in so fanciful and extravagant a manner as 
to prove that the correct tradition had long before disappeared, 
and that the lost details have been replaced by pure fictions of 
the imagination. They afford us very distinct indications of the 
locality in which they were composed (Part Second, pp. 354-372) ; 
they shew us the Arian tribes living in a state of warfare with 
surrounding enemies (many of them, no doubt, alien in race and 
language), and gradually, as we may infer, forcing theii* way 
onward to the east and south (Part Second, pp. 374 ff., 384 ff., 
414 ff.) ; they supply us with numerous specimens of the par- 
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ticular sorts of prayers, viz., for protection and victory, which 
men so circumstanced would naturally address to the gods whom 
they worshipped, as well as of those more common supplica- 
tions which men in general offer up for the various blessings 
which constitute the sum of human welfare ; and they bring 
before us as the objects of existing veneration a class of deities 
(principally, if not exclusively, personifications of the elements, 
and of the powers either of nature, or of reason) who gradually 
lost their importance in the estimation of the later Indians, and 
made way for gods of a different description, invested with new 
attributes, and in many cases bearing new appellations. 

These peculiarities of the hymns, combined with the archaic 
forms of the dialect in which they are composed, and the refer- 
ences which are made to them, as pre-existent, in the liturgical 
works by which they are expounded and applied, abundantly 
justify us in regarding them as the most ancient of all the 
Indian Scriptures, — as well as the natural product and the spon- 
taneous representation of the ideas, feelings, and aspirations of 
the bards from whom they emanated. 

We can also, as I have shewn, discover from the Vedic hymns 
themselves, that some of them were newer and others older, that 
they were the works of many successive generations of poets, 
that their composition probably extended over several centuries, 
and that in some places their authors represent them as being 
the productions of their own minds, while in other passages 
they appear to ascribe to their own words a certain divine 
character, or attribute their composition to some supernatural 
assistance. (Part Second, pp. 200 If., 219 if.) 

I shall now proceed to adduce further proofs from the hymns 
of the Big-veda in support of these last mentioned positions; 
repeating, at the same time, for the sake of completeness, the 
texts which I have already cited in the Second Part. 
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Sect. I. — Passages from the Hymns of the Veda which distinguish 
between the Rishis as Ancient and Modern. 

The appellations or epithets applied by the authors of the 
hymns to themselves, and to the sages who in former times had 
instituted, as well as to their contemporaries who continued to 
conduct, the different rites of divine worship, are the following : 
risks, kavi, medhavin, vipra, vipaschit, vedhas, dlrghasmt, muni, 
etc. The rishis are defined in Boehtlingh and Roth’s lexicon, 
to be persons “ who, whether singly or in chorus, either on 
their own behalf or on behalf of others, invoked the gods in 
artificial language, and in song ; ” and the word is said to denote 
especially “ the priestly bards who made this art their profes- 
sion.” The word kavi means “ wise,” or “a poet,” and has ordi- 
narily the latter sense in modern Sanskrit. Vipra means “ wise,” 
and in later Sanskrit a “ Brahman.” Medhavin means “ intel- 
ligent ; ” vipaschit and vedhas, “ wise ” or “ learned ; ” and 
dirgha-srut, a “ man who has heard much.” Muni signifies in 
modern Sanskrit a “sage” or devotee.” It is not much used 
in the Rig-veda, but occurs in viii. 17, 13 (Part Second, p. 397). 

The following passages from the Rig-veda either expressly 
distinguish between contemporary rishis and those of a more 
ancient date, or, at any rate, make reference to the one or the 
other class. This recognition of a succession of rishis consti- 
tutes one of the historical elements in the Veda. It is an 
acknowledgment on the part of the rishis themselves that 
numerous persons had existed, and events occurred, anterior 
to their own age, and, consequently, in time; and it therefore 
refutes, by the testimony of the Veda itself, the assertion of 
Jaimini (above, pp. 60-63, and 112) that none but eternally pre- 
existing objects are mentioned in that book. 

If, under this and other heads of my inquiry, I have cited 
a larger number of passages than might have appeared to be 
necessary, it has been done with the intention of showing that 
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abundant evidence of my various positions can be adduced from 
all parts of the Ilymn-collection. 

R. V. i. 1, Q.—Agtiih pitrvebhir rishibhir Idyo nUtanair uta | 
sa devan eha vaxati 1 “ Agni, who is worthy to be celebrated by 
former, as well as modern rishis, will bring the gods hither.” 

The word purmbhih is explained by Sayana thus : Purdta- 
nair Bhfigv-anyirali-prabhniibhir rishibhih | “By the ancient 
rishis, Bhrigu, Angiras,” etc. ; and nutanaih is interpreted by 
idanvntanair asmab/dr apt, “ by us of the present day also.” 

R. V. i. 48, 14. — Ye chid hi team rishayah puree utayejuhUre 
ityadi | “ The former rishis who invoked thee for succour,” etc. 

R. Y. i. 80, 16. — Yam Atharvd Manush pita Dadhyan dhiyam 
atnata \ tasmin brahmdni pUrvathd Indre ukthd samagmata 
ityadi | “ In the ceremony [or hymn] which Atharvan, or our 
father Mann, or Dadhyanch performed, the prayers and praises 
were, as of old, congregated in that Indra,” etc. 

R. V. i. 118, 3 (repeated in R. V. iii. 58, 3). — . . . Ahur 
viprdsah Asmid purajah | “ 0 Asvins, the ancient sages say,” etc. 

R, Y. i. 131, 0. — . . . A me asya vedhaso naviyaso mantna 
srudhi natty asah | “ Hear the hymn of me this modern sage, 
of this modern [sage].” 

R. V. i. 139, 9. — Dadhyan ha me janusham purvo Anyirah 
Priyamedhah Kamo Atrir Manur ridur ityadi i “ The ancient 
Dadhyanch, Angiras, Priyamedhas, Kanva, Atri, and Manu 
know my birth.” 

R. V. i. 175, 6. — Yathd purmbhyo jaritribhya Indra maya 
im dpo na trishyate babhutha | Tam anu ted nividam johdvmi 
ityadi | “ Indra, as thou hast been like a joy to former wor- 
shippers, like waters to the thirsty, I invoke thee again and 
again with this hymn,” etc. 

R. Y. iv. 20, 5. — Vi yo rarapse rishibhir navebhir vrixo na 
pahah srinyo na jetd | . . . achhd vivakmi puruhutam Indram | 
“ I call upon that Indra, invoked by many, who, like a ripe 
tree, like a conqueror expert in arms, has been celebrated by 
recent rishis.” 
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R. V. iv. 50, 1 .—Tam pratnasa rishayo dldhyanah puro vipra 
dadhire mandra-jihvam | “ The ancient rishis, resplendent and 
eage, have placed in front of them Brihaspati with gladdening 
tongue.’’ 

R. V. v. 42, 6. — ... Na t.e purve Maghavan na apardso 
na nr yam nutanah kaschana dpa | “ Neither the ancients nor 
later men, nor any modem man, has attained to [conceived] 
thy heroism, o Maghavan.” 

R. Y. x. 54, 3 . — Ke u nu te mahhnanah samasya asrnat purve 
rishayo antam dpuh 1 “ Who among the rishis who were before 
ns have attained to the end of all thy greatness?” 

R. Y. vi. 19, 4. — Yathd chit. piirve jaritdra astir anedya ana- 
vadya arish/dh | “ As [Indra’s] former worshippers were, [may 
we be] blameless, irreproachable, and unharmed.” 

R. Y. vi. 21, 5. — Ida hi te vemhatah purajdli pratnasa dsuh 
purulent sahhdyah | Ye madhyamasa uta niitandsa utdramasya 
puruhuta hodhi | “ For here, o energetic god, the ancients bom 
of old, have been the friends of thee, who didst often approach 
them ; and so too were the men of the middle and later ages. 
0 much-invoked, think of the most recent, of all.” 1 

R. V. vi. 21, 8 . — Sa tu srudhi Indra mltanasya brahmanyato 
vira kdrudhayah | “ Heroic Indra, supporting the poet, listen 
to the modern [bard] who wishes to celebrate thee.” 

R. V. vi. 22, 2. — Tam At nah purve pitaro navagvdh sapta 
viprdsah abhi rdjayantah ityadi | “ Him (Indra) our ancient 
fathers, the seven sages, desiring food, celebrated, performing 
the nine-months’ rite,” etc. 

R. V, vi. 50, 15. — Eva napato mama tasya dhlbhir Bharad- 
vaja abhyarehanti arhaili | “ Thus do the BharadvajSs my 
grandsons adore thee with hymns and praises.” 

R. V. vii. 18, 1. — Tve ha yat pitaras chid nah Indra visvd 
vdmd jaritdro asamann ityadi | “ Since, in thee, o Indra, onr 
fathers, thy worshippers, attained all riches,” etc. 

R. V. vii. 29, 4. — Ulo gha tc purushyd id asan esham pUr- 

> This verse is translated in Benfey’s Glossary to the Sama-veda, p, 76, col. i. 
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veshdm asrinor rishlnam j adka ahatn tva Magkamn johavmi 
team ngh Indr a asi pramatih piteva | "They were men who 
understood thy prowess : thou didst hear those former rishis. 
I invoke thee again and again, o Magliavan; thou art to us wise 
as a father.” (The word puruskya does not occur in any dic- 
tionary to which I have access. I have followed M. Langlois 
in giving the sense as above.) 

R. V. vii. 53, 1. — ... Te chid hi puree kamgo grinantah 
puro main dad-hire demputre | " The ancient poets, celebrating 
their praises, have placed before them these two great [beings, 
heaven and earth] of whom the gods arc the children.” 

R. V. vii. 70, 4. — Te id deeandm sadhamadah asann rifdmnah 
kavayah purrydsah \ yfdkam jyotih pitaro anmtindnn satya- 
mantrd ajanayann ushasam | “ They were the delight |7] of the 
gods, those ancient pious sages. Our fathers discovered the 
hidden light ; with true hymns they caused the dawn to arise.” 

R. V. vii. 91, 1. —Eueid anga namasd ye vridhasah purd 
devasah anamdyasa dsan | te Vdy are Manure bddkitdya avasa- 
yann~ uskasam suryena j “ Those gods who formerly grew 
through reverence were altogether blameless. They caused the 
dawn to rise and the sun to shine for Vayu and the afflicted 
Mann.” (Are we to understand rishis by the word derail (gods) 
which is employed here ?) 

R. V. viii, 30, 7. — Syacdscasya sunmtas tathd srinu yathd 
asrinor Atreh karmdni knnvatah | “ Listen to SyavflsVa 
pouring forth libations, in the same way as thou didst listen to 
Atri when he celebrated sacred rites.” 

R. V. is. 90, 11. — Tvayd hi nah pitarah Soma puree karmdni 
chakruh pavamdna dhmlh | " For through thee, o pure Soma, 
our wise forefathers of old performed their sacred rites.” 

R. V. ix. 110, 7. — Tee Soma prathamd imkta-mr Idaho make 
vajdya sravase dhiyarh dadhuli \ "The former [priests] having 
Btrewed the sacred grass, offered up a hymn to thee, o Soma, for 
great strength and food . ” 

2 See Benfey’s Glossary to Saraa-veda, under tho word vas 2, 
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R. V. x. 14, 15 (== A. V. xviii. 2, 2).~Jdaifi nama rishibkyah 
pUrvajebkyah pUrvebhyah pathikndbhyah | “ This reverence to 
the risliis, horn of old, the ancientB, who shewed us the road.” 
(This verse may also be employed to prove that at the end of 
the Vedic period the rishis had become objects of veneration.) 

R. V. x. 56, 14. — Vasishthasali pitrkad vdcham akrata decan 
liana rishivad | ityadi | “ The Vasishthas, like the forefathers, 
like the rishis, have uttered their voice, worshipping the gods.” 

R. V. x. 96, 5. — Team aharyatha upastutah pUrvcbhir Indra 
harikesa yajvabhik | “ Indra, with golden hair, thou didst re- 
joice, when lauded by the ancient priests.” 

R. V. x. 98, 9 .—Team puree riskayo glrbkir dyan team 
adhvaresku puruhiita viscc | “To thee the former rishis resorted 
with their hymns ; to thee, thou much invoked, all men [re- 
sorted] at the sacrifices.” 

Vftjasaneyi Samhita, xviii. 5, 2. — Imau te paxdv ajarau pata- 
trinau ydbkydm raxdmsi apahamsi Ague | tdbkydm patema 
sukritdm u lokam yatra riskayo jagmuli pratkamajdk purdndh | 
“ But these undecaying, soaring pinions, with which, o Agni, 
thou slayest the Raxases, — with them let us ascend to the world 
of the righteous, whither the earliest-born ancient rishis have 
gone.” (This verse is quoted in the Satapatha Brahmana, ix. 
4, 4, 4, p. 739.) 

The ancient rishis, as Sayana says in his note on R. V. i. 2, 
were Bhrign, Angiras, and others whom he does not name. In 
another place we find Atliarvan, Manu, Dadhyanch, and others 
mentioned. I will not attempt to give any critical account of 
these ancient sages. For some texts relating to Bhrigu, I may 
refer to the First Part of this work, p. 152 ff. ; and some pas- 
sages relating to Manu will be found in the Second Part, pp. 
324-332. In regard to Atharvan, as well as Angiras, Prof, 
Goldstucker’s Sanskrit and English Dictionary, and in regard 
to the same personages and Dadhyanch, the Sanskrit and Ger- 
man Lexicon of Boehtlingk and Roth, may be consulted. 
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Sect. H. — Passages from the Veda in which a distinction is drawn 
between the older and the more recent hymns. 

From the passages which I propose to bring forward in the 
present section, it will be found that the hymns which the rishis 
addressed to the gods are frequently spoken of as new, while 
others of ancient date are also sometimes mentioned. The rishis 
no doubt entertained the idea that the gods would be more highly 
gratified if their praises were celebrated in new, and perhaps 
more elaborate and beautiful compositions, than if older and 
possibly ruder, prayers had been repeated. 

The fact that a hymn is called new by its author, does not, 
however, by any means enable us to determine its age relatively 
to that of other hymns in the collection, for this epithet of new 
is, as we shall see, applied to numerous compositions throughout 
the Veda ; and even when a hymn is not designated as new, it 
may, nevertheless, be in reality of recent date, compared with 
the others by which it is surrounded. When, however, any rislii 
characterizes his own effusion as new, we are of course neces- 
sarily led to conclude that he was acquainted with many older 
songs of the same kind. The relative ages of the different hymns 
can only be settled by means of the internal evidence furnished 
by their dialect, style, metre, ideas, and general contents ; and 
we may, no doubt, hope that much will by degrees be done by 
the researches of critical scholars towards such a chronological 
classification of the constituent portions of the Rig-vcda. 

The hymns, praises, or prayers uttered by the rishis are 
called by a great variety of names, such as rich , sdman, yajush, 
brahman, arka, uktha, sukta, mantra, manman, mati, manisha, 
swmati, dki, dhlti, clhishand, stoma, stuti, sushtuti, prasasti, 
samsa, gir, vetch, vachas, nltha, nivid, etc. 

R. V. i, 12, 11. — Sa nah stavdna dbhara gdyatrma navlyasd | 
rayim vxravatlm isham | “Glorified by our newest hymn, do 
thou bring to us wealth and food with progeny.” (S&yana 
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explains narlyasd by punakair apy asampaditena gdyatrena \ 
“ A hymn not formed oven by former rishis.”) 

R. V. i. 27, 4 . — Imam u shu tmm asmakam saniffi gayatraiii 
navyafiisam | Ague deveshu pravochah | “ Agni, thou hast an- 
nounced [or do thou announce] among the gods this our offer- 
ing, our newest hymn.” 

R. V. i. 60, 3. — Tam nctvyatii hrida d jdyamdnam asmat- 
suklrttir madhu-jihram asyah | yarn ritvijo vrijane .manushasah 
prayasmnta dyavo jljananta | “ May our newest laudation reach 
thee, the sweet tongued, who art produced from the heart, whom 
mortal priests the descendants of Mann, offering oblations, have 
generated in battle.” 

R. Y. i. 89, 3. — Tan purvayd nivida humahe vayam B hag am 
Mitrarn Aditim Dare am Asridham ityadi | “ We invoke with an 
ancient hymn Bhaga, Mitra, Aditi, Daxa, Asridh [or the friendly],” 
etc. ( Purm/fdllnayd | nityayd | nivida j vedatmikaya vdchd | 
“ With an ancient— eternal, hymn — a Yedic text,.” Sayana.) 

R. V. i. 96, 2. — Sa purvayd nwidii kavyatd Ay or imeth prajei 
ajanayad manunam i “Through the ancient laudatory hymn of 
Ayu he generated these children of the Manus.” 

R. V. i. 130, 10. — Sa no naryebhir vriska/tarmann nkthais 
pur dth dart tali pdyub/iih paid sagmaik | “Through our new 
hymns, do thou, showerer of favours, destroyer of cities, sustain 
us with invigorating blessings.” 

R. V. i. 143, 1. — Pra tavyaslm navyaslm dhltim Agnaye vdeko 
matiffi sahasah sunave bhare | “I bring to Agni, the son of 
strength, a new and energetic hymn, a vocal celebration.” 

R. V. ii. 17, 1. — ■ Tad asmai navyam Angiras-vad archata 
ityadi | “ Utter to him [Indra] that new [hymn] like the Angi- 
rases.” (“New, i.e., never before seen among other people.” 
anyeskv adrishta-pilrvam | Sayana.) 

R. V. ii. 24, 1 .—Sa imam aviddhi prabhritirh ya isiske | ayd 
vidhema navayd mahd gird | “ Do thou who rulest receive this, 
our offering [of praise]: let us worship thee with this new and 
grand song.” 
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R. V. iii. 1, 20. — Eta te Agne janhnd sandni pra purvydya 
nUtanmii vocham | “ These ancient [and yet] new productions I 
have uttered to thee, Agni, who art ancient.” (Comp. R. V, viii. 
84, 5, in the next section.) 

R. V. iii. 32, 13. — Yah stomebhir ravridhe pUrvyebhir yo 
madhyamebkir uta nfdancbhih | “[Indra] who has grown 
through ancient, middle, and modern hymns.” 

R. V. iii. 39, 1. — Indram matir hrlda d vachyamdna achhd 
patim stoma-tasht.d jigdti | d jagrivir eidatke sasyamdnd Indra 
yat tejdyate viddhi tasya j 2. dhxisckul d purvyd jdyamdnd vi 
jagrivir vidatke sasyamdnd | bhadra vast ram arjund casdnd sd 
i yam ame sanajd pitryd dhih | “ 1 . The song, fabricated by tho 
bard, and uttered from the heart, proceeds to Indra the lord ; it 
arouses him when ehaunted at the sacrifice : be cognizant, Indra, 
of this [praise] which is produced for thee. 2. Produced before 
the dawn, arousing thee when ehaunted at the sacrifice, clothed 
in beautiful and radiant garments, — this is our ancient ancestral 
hymn.” ( Pitryd is rendered by Sayana as pitri-kramdgatd, 
“received by succession from our fathers.”) 

R. V. iii. 02, 7. — Iyam te Pushann dgkrine sushtutir deva 
navyasl | asmdbMs tubhycali sasyate | “ Divine and glowing 
Pushan, this new laudation is uttered by us to thee.” 

R. V. v. 42, 13 . — Pra sit make susarandya me.dhdm giram 
bhare naryasWi jdyamandm 1 “I present to the mighty pro- 
tector a mental production, anew utterance [now] springing up.” 

R. Y. v. 55, 8. — Yat purryam Maruto yac/icha mV avail i yad 
udyate Vasavo yackcha sasyate | tismsya tasya bkavatha navcAu- 
sah | “ Be cognizant of all that is ancient, Maruts, and of all that 
is modern, of all that is spoken, Vasus, and of all that is sung.” 

R. V. vi. 17, 13. — . . . Suvvram ted svayudhaM suvajram d 
brahma navy am, avase vavritydt | “May the new prayer impel 
thee, the heroic, well-accoutred thunderer, to succour us.” 
(“ New, i.e., never made before by others : prayer, i.e., the 
hymn made by us.” Nfitamm anyair akrita-pftrmm | brahma 
asmabkih kritarn stotram j Sayana.) 
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R. V. vi 22, l,~Tam vo dhiyd natyasya savishtham pratnam 
pratnavat paritamsayadhyai | “I seek, like the ancients, to 
stimulate thee, the ancient, with a new hymn.” 

R. V. vi. 34. 1. — Saficha toe jagmur yira Indra purvlr vi cka 
toad yanti vibfivo mamshdh | purd nunancha stutaya rishindm 
paspridhre Indre adhi ukthdrkdh j “ Many prayers, Indra, are 
collected in thee ; numerous hymns issue forth from thee ; both 
before and now the praises, texts and hymns of rishis have 
hastened emulously to Indra.” 

R. V. vi. 44, 13. — Yah punydbhir uta nutandbhir glrbhir 
vdvridhe grinatdm rishindm | “ lie (Indra) who grew through 
the ancient and modern hymns of adoring rishis.” (See 11. V. 
. iii. 32, 13, above p. 123.) 

Ii. V. vi. 48, 11. — A sakhdyah subardugkuih dhenum ajadhvam 
upa navyasd vachah | “ Friends, bring hither the milch cow 
with a new hymn.” 

R. V. vi. 49, 1. — Stuskc janam suvratam navyasibhir gir- 
bhir Mtrdvarund sumnayantd \ “ With new praises I cele- 
brate the holy race, with Mitra and Varuna, the beneficent.” 
(“The holy race, i.e., the divine race, the company of the 
gods,” sukarmdnam janafh damjam janam deva-sangham | 
Sayan a.) 

R. V. vi. 50, G . — Ah hi tyaih vlram girvanasam arcka Indram 
brahmand jaritar naoena | “ Invoke, o worshipper, with a new 
hymn, the heroic Indra, who delights in praise.” 

R. V. vi. 62, 4. — Td navyaso jaramanasya manma upa bku- 
shato yuyujanasaptl ityadi | 5. Td valgu dasrd purusakatamd 
pratnd navyasd vachasd vioase | 4. “These (Asvins), with 
yoked horses, approach the hymn of their new worshipper.”. . . 
5. I adore with a new hymn these brilliant, ancient, and most 
mighty deliverers.” 

R. V. vii. 53, 2. — Pra pUrvaje pitard navyasibhir glrbhih 
krinudhvam sadane ritasya ityadi | “ In the place of sacrifice 
propitiate with new hymns the ancient, the parents,” etc. 

R. V. vii. 56, 23. — Bhuri chakra Marutah pitryani ukthdni 
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yd vah sasyante purd chit | “Ye have done great tilings, o 
Maruts, when our fathers’ hymns were sung of old in your 
honour,” 

R. V. vii. 59, 4. — . , . abhi m dmrtt samatir naviyasi ityadi | 
“The new hymn has been directed to you.” 

R. V. vii. 61, 6.— . . . Pra vdmmanmdni richase navdni kritdni 
brahma jujushann imam | “ May the new hymns made in your 
honour, may these prayers gratify you.”. 

R. V . vii. 93, 1. — Suchi/Tt nu stomaih nava-jdtam adya In- 
dragni Vrittra-hand jusketham | ubhd hi vdfn suhavd johavlmi 
ityadi | “ Indra and Agni, slayers of Vrittra, receive with favour 
the pure hymn newly produced to-day. For again and again 
do I invoke you who lend a willing ear,” etc: 

R. V. viii. 5, 24. — Tdbhir dyatam ulibhir navy aslb Ink susasti - 
bhir yad vaifi vrishanvasu have | “ Come with those same suc- 
cours, since I invoke you, bountiful [deities], with new praises.” 
(The epithet navyasibhih in this text may possibly apply to the 
word utibhih, “ aids.”) 

R. V. viii. 6, 11. — Aham pratnena manmand yirali simbhdmi 
Kanva-mt yena Indrali sushmam id dadhe | “I decorate my 
praises with an ancient hymn, after the manner of Kanva, 
whereby Indra put on strength.” 

R. V. viii. 6, 43. — Imam su purvydm dhiyam madhor ghri- 
tasya pipyushlm Kama ukthena vavridhuh | “ The Kanvas with 
their praises have augmented this ancient hymn, replenished 
with sweet butter.” 

R. V. viii. 12, 10. — Iyaik te ritviydvati dhitir eti navlyasl 
sapary and ityadi | “This new and solemn hymn advances to 
honour thee,” etc. 

R. V. viii. 20, 19. — Yunah u su naviskthaydvrishnah pdvakan 
abhi Sobhare gird | gdya ityadi | “ Celebrate, Sobliari, with a 
new hymn these youthful [gods] who shower down benefits and 
purify us.” 

R. Y. viii. 23, 14 .—Srushti Agne navasya me stomasya vira 
vispate vi mdyinas tapusha raxaso daha [ “Heroic Agni, lord 
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of the people, listening [?] to my new hymn, bum up with thy 
heat the deluding Raxases.” 

R. V. viii. 25, 24, — Kasaoanta viprd namshthayd mail maho 
vajinao arvanta sac ha asanatn | 1 have celebrated at once with 

a new hymn, these sage and mighty [pi'inces], strong, swift, and 
carrying whips.” 

R. V. viii. 30, 6. — . . . Agnir veda marttdndm apichyam ... 
Agnir dvard vyiirnute svdhuto namyasd | “ Agni knows the 
secrets of mortals . . . Agni, invoked by a new [hymn], opens 
the doors.” 

R. V. viii. 40, 12. — Eva Indragnibhyam pitrivad navlyo Man - 
dhatrivad Angirasmd atdchi ityddi | “ Thus lias a new [hymn] 
been uttered to Indra and Agni after the manner of our fathers, 
and of Mandhatri, and of Angiras.” 

R. V. viii. 41, 2. — Tam u s/m samand gird pilrlnancha man- 
mabhir Ndbhdkasya prasastibhih | yah sindhundm upa udaye 
sapla-smsd sa madhyamah \ “ [Worship] him (Varuna) at once 
with a song, with the hymns of the fathers, and with the praises 
of Nabhaka. He who dwells at the birth-place of the streams, 
the lord of the seven sisters, abides in the centre.” (This verse 
is quoted in the Nirukta x. 5. Afibhaka is said by Yaska to 
have been a rishi ( rishir JSdbhdko babhum). A translation of 
the passage is given in Roth’s Illustrations of the Mr. p. 133, 
where reference is also made to two verses of the preceding 
hymn (viii. 40, 4, 5), in which Nabhaka (the ancestor of 
Nabhaka) is mentioned thus : (verse 4) Abhyarcha N&bhdka-vad 
Indragni yojasd gird . . . (verse 5) Pra bra/muni N&bhdka-vad 
Indragnibhyam irajyata | “ Worship Indra and Agni with sacri- 
fice and hymn, like Nabhaka . . . Like Nabhaka, direct your 
prayers to Indra and Agni.” In explanation of the seven 
sisters, Roth refers to Nir. v. 27 (R. V. viii. 58, 12) where the 
seven rivers are mentioned. See his Illustrations of Nir. pp. 
70,71. 

R. Y. viii. 44, 12.— Agni/p pratnena manmand sumbhdnas tan- 
vafh svdrn kavili viprena vavridhe \ “ The wise Agni, illuminating 
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his own body at [the sound of] the sage and ancient hymn, has 
become augmented.” 

B. V. viii. 55, 11. — Vayaih yha te apurmjd Jndra brahmani 
vrittrahan purutamdsali purukuta vajrivo bhritifn na pra bhara- 
masi l “ Indra, slayer of Yrittra, thunderer, invoked of many, 
we [thy] numerous [worshippers] bring to thee, as thy hire, 
hymns which never before existed.” 

B. V. viii. 63, 7, 8. — lyaiii te navy ml math' Ayne adhayi 
asmad a mandra sujata sukrato amura dasma atithc | sa te Ayne 
santamd chanishtha, bhavatu priyd tayd tardhasva sushtntah ( 
“0 Agni, joyful, well-born, wise and wondrous guest, this new 
hymn has been offered to thee by us ; may it be dear to thee, 
agreeable and pleasant : lauded by it, do thou increase.” 

B. V. viii. G<), o, 6. — . . . Indraih ylrblnr hammahe | Jndrarn 
pratnena manmand marvtvantam hammahe ityddi \ 12. (— S. V. 
ii. 340.) Vdcham asktapadim uham navasraktim ritasprisam \ 
Indrat pari tanmm mame | 5. “We invoke Indra with songs; 
we invoke Indra, attended by the Maruts, with an ancient hymn. 
... 12. I twine round the body of Indra a verse of eight 
syllables and nine lines, abounding in sacred truth.” (This 
verse is translated and explained by Professor Benfey, Sfuna- 
veda, p. 255.) 

B. V. ix. 9, 8 . — Nu navy me navlya.se silktdya sadkaya 
patkah | pralnavad rochaya ruehah | “ Prepare (o Soma) the 
paths for our newest, most recent, hymn ; and, as of old, cause 
the lights to shine.” 

B. V. ix. 42, 2. — Eslta pratnena manmand deco devebkyah 
pari | dharaya [qu. dkdrayd ?] pavate sutaii | “This god, 
poured forth to the gods, with an ancient hymn, purities with 
his stream.” 

B. V. ix. 91, 5. — Sa pratnamd navyase visoavdra suktaya 
patkah krinuki prachah ityddi | “0 god, who possessest all 
good, make, as of old, forward paths for this new hymn.” 

B. V. ix. 99, 4 (—8. V. ii. 983).— Tam gdtkayd puranyd 
pundnaw abhi anUshata | uto kripanta dhitayo derdnaM ndma 
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bibhratify | “ They praised the pure god with an ancient song ; 
and hymns embracing the names of the gods have supplicated 
him.” (Benfey translates the last clause differently.) 

R. V. x. 4, 6.— . . . lyaih te Ague navy an mariisha ityadi | 
“ This is for thee, Agni, a new hymn,” etc. 

R. V. x. 80, 3. — Samanam asmay anapanrid arcka xmayd 
divo asamam brahma navyam ityadi | “ Sing (to Indra) a new 
and unceasing hymn, worthy of him [?], and unequalled in earth 
or heaven [?].” 

R. V. x. 91, 13. — Imam pratndya sushtutim namyastm voche- 
yam asmay usatc srinotu nah | “I will address to this ancient 
[deity] my new praises, which he desires ; may he listen to us.” 

“R. V. x. 96, 11.— . . . Navyam navyam haryasi mamna nu 
priyam ityadi | “ Thou delightest in ever new hymns, which 
are dear to thee,” etc. 


Sect. III . — Passages of the Rig-veda, in which the rishis describe 
themselves as the composers of the hymns. 

In this section, I propose to quote, first of all, those passages 
in which the rishis distinctly speak of themselves as the authors 
of the hymns, and express no consciousness whatever of deriving 
assistance or inspiration from any supernatural source. 1 
shall then adduce some further texts in which, though nothing 
is directly stated regarding the composition of the hymns, there 
is at the same time nothing which would lead the reader to 
imagine that the rishis looked upon them as anything else than 
the offspring of their own minds. 

I shall arrange the quotations in which the rishis distinctly 
claim the authorship, according to the particular verb which 
is employed to express this idea. These verbs are (1 ) kri, “ to 
make,” (2) tax (= the Greek reieralvo/uu), “ to fabricate,” and 
(3) jan, “ to beget, generate, or produce,” with others which are 
less explicit. 

I. — I proceed to adduce the passages in which (1) the verb 
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kri, “to make,” is applied to the composition of the hymns. 
(Compare R. Y. vii. 66, 6, already quoted in the last section.) 

R. V. i. 20, 1. — Ay am deraya jamnane stoma nprebhir dsayd | 
akari ratna-d hat amah. | “ This hymn, conferring* wealth, has 
been made to the divine race, by the sag*es, with their mouth 
[or in presence of the gods].” 

R. V. i. 31, 18. — Etena Ague brahmand mvrid/tasva saktl vd 
yat te chakrima vida rd 1 “ Grow, o Agni, by this prayer wliich 
we have made to thee through [or according* to] our power, or 
our knowledge.” 

R. V. i. 01, 16. — Era te hariyojand sucrihfi Indra brahmdni 
Gotanmsuh akran | “ Thus, o Indi*a, yokor of steeds, have the 
Gotamas made for thee pure [or beautiful] hymns.” 

R. V. i. 117, 25. — Eidvi ram Amina tlrydni pea pUrpydni 
ayamh avochan | brahma krinvanto rriskand yumbhyditt stm- 
rdso vidatham d vadema | “ These, your ancient exploits, o 
Asvins, our fathers have declared. Let us, who are strong* in 
bold men, making a hymn for you, o bountiful gods, utter our 
offering* of praise.” 

R. V. ii. 39, 8. — Etdni earn Asvin.fi vardhandni brahma stomaiii 
Gntsamadasali akran | “ These magnifying* prayers, [this] 
hymn, o Asvins, the Gritsamadas have made for you.” 

R. V. iii. 30, 20. — Svaryavo matibhis tubhyaik viprd Indraya 
vdkali Kusikdsali akran | “ Seeking heaven, the sage Kusikas 
have made a hymn with praises to thee, o Indra.” (The word 
vahah is stated by Sfiyana to be — stotra, “ a hymn.”) 

R. V. iv. 6, 11. — Akari brahma samidhdna tubhyam ityadi 1 
“ 0 kindled [Agni], a prayer has been made to thee.” 

R. V. iv. 10, 20.— Eved Indraya vnsliabhdya triskne brahma 
akdrma Bhriyaco na radium | ... 21. Akari te hariro brahma 
nary aid dlthjd syania rathyah saddsah | “ Thus have wc made 
a prayer for Indra, the productive, the vigorous, as the Bluigus 
[fashioned] a car. . . . 21. A new prayer has been made-tor thee, 
o lord of steeds. May we, through our hymn (or rite) become 
possessed of chariots and perpetual wealth.” 
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B. V, vii. 35, 14. — Aditya Rudrd Vasavo jushdnta (the 
Atharva-veda has jushantam) idam brahma kriyamanaih navl- 
yali 1 srimantu no dir, yah parthivdso gojata ity&di | “ May the 
Adityas, Rudras, and Vasus receive with pleasure this new 
prayer which is being made. May the gods of the air, the 
earth, and the sky hear ns.” 

B. Y. vii. 37, 4. — Vayam mi te dasvMisah syama brahma 
krinmntah ityadi | “ Let us offer oblations to thee, making 
prayers,” etc. 

R. Y. vii. 97, 9. — Iyarh mm Brahmanaspate suvnktir brahma 
Indraya vajrine ahem | “ Brahmanaspati, this pure hymn, 
[this] prayer has been made for thee, and for Indra, the th un- 
der er.” 

B. V. viii. 51, 4. — Ay alii knnavama te Indra brahmdni vard- 
dhana ityddi | “ Come, Indra : let us make prayers, which mag- 
nify thee,” etc. 

B. V. x. 54, 6. — ... Adha priyam bhusham Indraya manma 
bralmakrito Vrihadukthad avachi | “ ... An acceptable and 
honorific hymn has been uttered to Indra by Vrihaduktha, maker 
of prayers.” 

R. V. x. 101, 2. — Mandra krinudhvafii dkiya a tanudhtam 
n&vam aritra-paranWi krinudhvam | “ Make hymns, prepare 
prayers, make a ship propelled by oars.” 

It is possible that in some of these passages the verb An may 
have merely the signification which the word make has in Eng- 
lish when we speak of “making supplications,” etc., in which 
case it of course means to offer up, rather than to compose. But 
this cannot be the case in such passages as R. V. iv. 16, 20 
(p. 129), where the rishi speaks of making the hymn as the 
Bhrigus made a chariot. And such an interpretation would be 
altogether inadmissible in the case of the texts which I next 
proceed to cite. 

II.— Passages in which the word tax, “ to fashion, or fabri- 
cate,” is applied to the composition of the hymns. 

R. V. i. 62, 1%,—Sanayate Gotamah Indra navy am ataxad 
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brahma hariyojandya ityadi | “ Nodhas, descendant of Gotama, 
fashioned this new hymn for [thee], ludra, who art of old, and 
who yokest thy steeds,” etc. 

R, Y. i. 130/6. — ImaM te mchaih vasUyantah Ayavo rathaih 
na dhlrali svapd ataxishuh sumndya team ataxishuh | “ Desir- 
ing wealth, men have fashioned for thee this hymn, as a 
skilful workman [fabricates] a car, and thus they have disposed 
{lit. fashioned) thee to (confer) happiness.” 

R. V. i. 171, 2. — Esha rah stomo Marat o namasvdn hridd 
tdshto manasd dhayi derail | “ This reverential hymn, o divine 
Maruts, fashioned by the heart, has been presented by the 
mind [or, according to Sayana, ‘ let it be received by you with 
a favourable mind’].” 

R. V. ii. 19, 8. — Era te Gritsamaddh sura nuinma amsyavo 
na vayundni taxuh | “Thus, o hero, have the Gritsamadas, 
desiring succour, fashioned for thee a hymn, as men make 
roads.” (Sayana explains vayana by “road but it generally 
means knowledge.) 

R. Y. ii. 35, 2. — Imam su asmai hridah d sutashtam mantraM 
vockema kuvid asya vedat | “ Let us address to him from the 
heart this Kell-fashioned hymn ; may he be aware of it.” 

R. V. v. 2, 11. — Etam te stomam tum-jdta vipro rat ham na 
dklrah svapd ataxam | “ I, a sage, have fabricated this hymn 
for thee, o powerful [deity], as a skilful workman fashions a 
car.” 

R. V. v. 29, 15. — Indra brahma kriyamand jushasva yd te 
savishtha navyd akarma | vastreva bhadrd sukritd vasUyuli 
ratham na dhlrali svapd ataxam \ “0 mighty Indra, regard 
with favour the prayers which are made, the new [prayers] 
which we have made for thee. Desirous of wealth, I have fabri- 
cated them like beautiful well-fashioned garments, as a skilful 
workman [constructs] a car.” (Compare R. V. iii. 39, 2; 
above, p. 123). 

R. V. v. 73, 10. — Imd brahmdni vardhand Ambhydifi santu 
santama | yd taxdma rathdn iva avochdma brikad namafr J 
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“ May these magnifying prayers which we have fashioned, like 
cam, he pleasing to the Asvins : we have uttered great adora- 
tion.” 

R, V. vi. 32, 1 (= S. V. i. 322). — Aptirvya purutamani asmai 
make virdya tavase turaya \ virapsine vajrine santamani vachamsi 
dsd st/uivirdya taxam | “To this great hero, vigorous, ener- 
getic, the adorable, unshaken thunderer, I have with my mouth 
fabricated copious and pleasing prayers, which had never before 
existed.” 

It. V. vi. 16, 47. — A tc Agnc richd hath' hrida tashtam 
bharamasi | “In this verse,' Agni, we bring to thee an oblation 
fabricated by the heart.” (Comp. It. V. iii. 39, 1, in p. 123.) 

R. V. vii. 7, 6. — Etc dyumnebhir visvam atiranta mantrani ye 
m araik naryd ataxan | “ These men who have skilfully fabri- 
cated the hymn, have by their praises [?] augmented all [their 
possessions ?].” 

R. V. vii. 64, 4. — Yo vdih garttam manasd taxad etam 
UrddkvMi dldtiffi hrinamd dharayachcha | “ May he who with 
his mind fashioned for you (Mitra and Varuna) this* car, make 
and sustain the lofty hymn.” (The same expression urddkxa 
dhltih occurs in It. V. i. 119, 2.) 

R. V. viii. 6, 33. — lit a brahnanyd vayam tubkyam prarriddha 
vajrivo viprd ataxma jrcasc | “ 0 mighty thunderer, we, who are 
sage, have fabricated prayers [or ceremonies] for thee, that we 
may live.” (1 take bralmanyd for the neuter plural, as it has 
no visarga in my copy of the R. Y.) 

R. V. x. 39, 14. — Etam vafii stomarn Asvindv akarma ataxama 
Bhrigavo na ratharn \ ni amrixdma yoshanaffi na maryye nityaih 
na sUnufii tanayaM dadhanab, | “This hymn, Asvins, we have 
made for you ; we ha ve. fabricated it as the Bhrigus [constructed] 
a car [or we have, like the Bhrigus, fabricated a car] * tve have 
decorated it, as a bride for her husband, continuing the series [of 
our praises] like an unbroken line of descendants.” 

(The following is Silyana’s comment on this passage, for a 
copy of which I am indebted to Professor Muller: Me Amnau 
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v dfh. yumyor etaWi yathoktaM stomafh stotram akarrna akurtna | 
Tad et ad aha | Bhrigavo na Bhrigaca via rat ham ataxdma 
my am stotram saffiskritacantah | karma-yogad Bib haw Bhriga- 
mli uchyante | athavd rathakard Bhrigarah | kiflcha ray am 
nityaffi sdsnatam tanayam ydgddmdm karmandm tanitdrafii 
sUm?Ti na aurasam putrani iva stotraffi dadhand dharayanto 
martye manushye nyamrixdma ymayoli stutim nitardm saMskri- 
avantah. | “ Asvins, we have made this preceding hymn or 
praise of you. He explains this. Like the Bhrigus, we have 
made a car, we have carefully constructed a hymn. The Ilibhus 
are, from this work being ascribed to thorn [?], styled Bhrigus ; 
or bhrigus are chariot-makers. Moreover, maintaining this 
praise as a constant perpctuator (like a legitimate son) of sacri- 
fice and other rites, we have polished, i.e., carefully composed a 
celebration of you among men [?]”. (In this comment the word 
yoshand is left unexplained. In verse 12 of this hymn the 
4.svins are supplicated to come in a ear fleeter than thought , 
constructed for them by the Ilibhus : — a tena ydtam manaso 
jamyasd ratham yam mm Rib ham's chahrur Asrind 1) 

R. V. x. 80, 7. — Agnaye bralma Bibhavas tataxuh | “ The 
Kibhus [or the wise] fabricated a hymn for Agni.” 

III. — I next quote some texts in which the hymns are spoken of 
as being generated by the risliis. (Comp. R. V. vii. 93, 1, in p. 125.) 

R. V. iii. 2. 1. — Yaisvanaraya dhishanam ritdvridhc ghritaih 
na piitam Agnaye jandmasi | “ We generate a hymn, like pure 
butter, for Agni Vaisvftnara, who promotes our sacred rites.” 

R. V. vii. 15, 4. — Namih nu stomam Agnaye dhali syendya 
jljanam | vasmh huvid vandti nah | "I have generated a new 
hymn to Agni, the falcon of the sky ; who bestows on us wealth 
in abundance.” 

R. V. vii. 22, 9. — Ye cha purvc rishayo ye cha nUtndli Indra 
Irahmdni janayanta riprah ] “Indra, the wise rishis, both 
ancient and modern, have generated prayers.” 

R. V. vii. 26, 1.— Na somali Indram asuto mamada na 
abrahmdno maghavanadi stitdsali | tasmdy ukthaih janaye yaj 
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jujo&had nrirnd natftyali srimvad yathd nab | “The ‘soma 
cheers not Indra unless it be poured out; nor do libations 
[gratify] Maghavan when offered without a priest. To him I 
generate a hymn such as may please him, that, after the manner 
of men, he may hear our new [song].” 

R. V. vii. 31, 11.— . . . Suvriktim Indr ay a brahma jahayanta 
viprdli j “The sages generated a pure hymn and a prayer for 
Indra.” ' 

R. V. vii. 94, 1, 2 ( = S. V. ii. 266). — lydm vam asya man- 
manali Indragnl purvya-stutir abhrad vrishtir wa ajani | 
srlnutam jaritur havam ityadi | “ The excellent praise of this 
hymn [or the excellent hymn of this sage] has been generated 
[or, has sprung] for you, Indra and Agni, like rain from a cloud. 
Hear the invocation of your worshipper,” etc. (Benfey thinks 
manman, “ spirit,” is to be understood of Soma, whose hymn, 
the sound of his dropping, resembles the falling of rain. The 
scholiast of the S. V. makes manman — stotri, “ worshipper”)., 
R. Y. viii. 43, 2. — Asmai te pratiharyate Jatavedo vickarshane 
Agne janami susktutbn | “ Wise Agni Jatavedas, I generate a 
hymn for thee, who receivest it with favour.” 

R. Y. viii. 77, 4 . — A tvd ayam arka utaye mvarttati yarn 
Gotamd crjljanan | “ This hymn which the Gotamas have 
generated, incites thee to succour us.” 

R. Y. viii. 84, 4, 5. — Srudki havam Tiraschydh Indra yas tvd 
saparyati sum ry asya gomato rdyali purdhi mahan asi | Indra 
yas te naviyastfit yiram mandram ajyanat chikitvin-manasafh 
dhiyam pratndm ritasya pipyushm j “Hear, Indra, the invoca- 
tion of Tiraschl, thy worshipper ; replenish him with wealth in 
strong men and in cattle, for thou art great. Indra [do this for 
him] who has generated for thee a new and exhilarating hymn, 
springing from an intelligent mind, an ancient mental product, 
full of sacred truth.” 

(These verses occur also in the Sama-veda ii. 233, 234, and 
are translated by Professor Benfey, at pp. 230, and 250, of his 
edition. The hymn referred to in this passage is apparently 
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designated as both new and old. How can it be both ? It may- 
have been an old hymn re-written and embellished ; ancient in 
substance, though new in expression. Compare St. John’s 
Gospel, xiii. 34, and the First Epistle of St. John, ii. 7, 8, and 
iii. 11.) 

R. V. ix. 73, 2. — ... madhor dharabhir janayanto arkam 
it priydm Indr asya tanmm avwridhan | “ Together with the 
honied streams, generating the hymn, they have augmented the 
beloved body of Indra.” 

R. V. ix. 95, 1 (— S. V. i. 530). — . . . ato matlr janayata 
svadkabhih | “ Wherefore generate hymns w r ith the oblations.” 
(Professor Benfey makes janayata the 3rd person singular of 
the imperfect middle, and applies it to Soma). 

R. Y. x. 7, 2. — hid Ague matayas tubhjam jdtdh gobhir 
asvair abhi grinanti rudhah | “ These hymns, Agni, generated 
for thee, supplicate [?] wealth with [or celebrate thy wealth in] 
cows and horses.” 

R. V. x. 23, 5, 6, 7. — Yo vdcha vkdc/io mndhramchah purU 
sahasrd ash'd jaghdna | Tat tad id asya poAtffisyam grinmasi 
pita imy as tacishlM vdrndhe savah 1 stomam te Indra Yimadd 
ajyanann apUrvyam purutamafn suddnave | Vidma hi asya 
bhojanam inasyayad dpasim na gopdli kardmahe | md kir nah 
end sakhyd viyaushus tava cha Indra Vimadasya cka risheJi | 
Yidmd hi te pramatm devajami-vad asme te santu sakhyd skdni | 
“ Who (Indra) with his voice slew many thousand of the wicked 
uttering confused and hostile cries. We laud his several acts of 
valour, who, like a father, augmented [?] our vigour and our 
strength. For thee, o Indra, who art bountiful, the Vimadas 
have generated a copious hymn, which never before existed 
(apunya) ; for we know what is gratifying to this our master; 
and we collect it together, as a cowherd assembles his cattle. 
Indra, may that friendship of ours never be dissolved, which 
exists between thee and the rishi Vimada: for we know thy 
wisdom, o god; may thy friendship be favourable to us, like 
that of a kinsman.” 
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R. V. x. 67, 1 dhiyqffi saptasinkmm pita nah f?ta- 

prajdtam brihatim avhidat | turlyaiii mj janayad rissajanyo 
Ayasya uktharn Indr&ya sansan | “ Our father hath discovered 
[or invented] this great, seven-headed hymn, bom of sacred 
truth; Ayasya, friend of all men, celebrating Indra, has 
generated the fourth song of praise.” (In his Lexicon, Roth 
gives Ayasya as a proper name ; but says it may also be an 
adjective with the sense of “ unwearied.”) 

R. V. x. 91, 14. — Kildla-pe soma-pnshtuya vedhase hridd 
matiffi janaye charum Agnaye | “ With my heart I generates 
beautiful hymn for Agni, the drinker of nectar, the soma- 
sprinlded, the wise.” (Bee also 11. V. i. 109, 1, 2, which will be 
quoted below.) 

IV. — In the following texts the verbal root ri, “to move, 
send forth,” etc., used with or without a preposition, is applied to 
the utterance or (it may even mean) the production of hymns. 

R. V. i. 116, 1. — Ndsatydbkydm bar/dr im pravnTije storndn 
iyarmi abhriyd im vdtah | ydv arbhagdya Vimadaya jdyCim send- 
juvci ni uhatuh rathena | “In like manner as I spread the sacri- 
ficial grass to the Nflsatyas (Asvins), so do I send forth to them 
hymns, as the wind [drives] the clouds ; to them (I say), who 
bore off to the youthful Virnada his bride in a chariot which 
outstripped the enemy’s host.” a ~ 

R. V. vii. 61, 2. — Pra tarn sa Mitra-Varunau ritdvd vipro 
manmani dirgha-srud iyartti | Tasya brahndni snkratil avdthah 
d yat hratvd na saradali prinaithe [?] | “ The devout sage, 
deeply versed in sacred lore, sends forth his hymns to you, 
o Mitra and Varuna. You, mighty gods, receive his prayers 
with favour, since ye fill [prolong?], as it seems, his autumns 
by your power.” 

R, Y. viii. 12, 31 .—Imdffi te Indra sushtuthn viprah iyartti 
dkltibhih \jdmm pada im pipratlm pra adhmre | “ The sage, 
with praises, sends forth to thee this hymn, which like a sister 
follows [?] thy steps in the sacrifice." 

R. V. viii. 13, 26. — . . . JRitSd iyarmi te dhiyam pianoyujgm j 
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“ . . . From the sacred ceremony I send forth a prayer, issuing 
from my mind [or, which will reach thy heart ?] ” 

R. Y. x. 118, 9. — Pra Indragnibhydm suvachasydm iyarmi 
sindhav iva preray am navam arkaih | “I send forth a [hymn] 
with beautiful words to Indra and Agni; with my praises I have, 
as it were, launched a ship on the sea.” 

(Compare It. V. ii. 49, 1, spoken of Indra in the form of the, 
bird called kapinjala, a sort of partridge : lyartti meham ariteva 
navam | “ It sends forth a voice, as a rower propels a boat,” 
See also R. V. x. 101, 9, quoted above, p. 180.) 

V.— In the following passages, other verbs are employed to 
denote the composition or presentation of hymns. 
t R. V. i. 61, 2 . — Indraya hridci manasd manlshd pratndya 
patye dhiyo marjayanta | “ To Indra, the ancient lord, they 
prepared [or polished] hymns [or ceremonies] with the heart, 
mind, and understanding.” 

R. Y. i. 61, 4. — Asmai id u stoma m samhlnomi ratham na 
tasktd iva tat-sinaya ityadi | “To him (Indra) I send forth a 
hymn, as a carpenter a car, for his food,” etc. 

R. V. i. 94, I (== 8. V. i. 66).— Imarrt stomam arhate Jdtave- 
dase ratham iva sum maJicmd manishayd | b haded hi nah prama- 
tir asya samsaJ.i Ague sahhyc md nsharnd vug am tara | “ Let 
us with our intellects decorate this hymn for the adorable data- 
vedas like a car, for his wisdom is favourable to us in the 
assembly. Agni, in thy friendship may we never sutler.” (The 
root mah means to honour or worship. I have partly followed 
Benfey’s translation.) 

There is to be found in the hymns a great multitude of pas- 
sages in which the rishi speaks of presenting his hymns and 
prayers to the various deities who are the objects of his worship, 
without directly claiming for himself the authorship of those 
compositions. The natural inference to be drawn from the 
expressions which we shall find to be employed in most of the 
cases to which I refer, would, I think, be that the personality of 
the rishi himself was uppermost in his mind, and that he was 
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not conscious that the praises .which he was uttering to the 
gods proceeded from any other source than his own unaided 
faculties. Of this description are the following texts, which 
represent a manner of thinking and speaking very prevalent in 
the hymns. 

R. Y. i. 60, 5. — Tam tea, vayam patim Agne rayindm pra- 
samsdmo matibhir Gotamdsah | “We, the Gotamas, praise with 
hymns thee, Agni, the lord of riches.” 

R. V. i. 77, 5. — Eva Agnir Gotamcbhir ritava viprebhir as- 
toshta jdtavedak \ “ Thus has the holy Agni Jatavedas been 
celebrated by the sage Gotamas.” 

R. V. i. 78, 5. — Atochdma Rahugand Agnaye madhumad 
vachafi | dyumnair abhi pra nonumah | “We, the ltahuganas, 
have uttered to Agni a honied speech; we laud him with 
eulogies.” 

R. V. i. 91, 11. — Soma girbhis tvd vayaih mrdhaydmo vacho- 
vidah | sumriliko na avisa | “ Soma, we who are skilled in speech 
magnify thee with praises; do thou enter into us, bringing joy.” 

R. V i. 102, 1. — Imam te dhiyam prabhare maho mahlrn asya 
stotre dhishana yat te dnaje | “I present to thee, the great 
(god) this great hymn, because thy understanding has taken 
pleasure in my praises.” 

(Sayana renders prabhare by praharshena sampddaydmi \ “ 1 
carefully make or accomplish.” Roth renders dnaje “ has been 
honoured.” See his Lexicon, under the word afij.) 

R. V. i. 18.3, 6. — Atdrishma tamasas param asya prati win, 
stomo Akvindv adhayi | “ We have crossed over this darkness ; 
a hymn, o Asvins, has been addressed to you.” 

R. V. iv. 3, 1 6 .— Eta vised vidushe tubhyafn vedho nlthdni 
Agne ninya vachdfksi | nivachand kavaye kdvydm asaiTisisha/m 
matibhir viprali ukthadi | “ Prudent Agni, to thee, who tfrt 
wise, [have I uttered] all these songs and mysterious words ; to 
thee, who art a bard, have I, a sage, uttered these hymns, these 
poems, with meditations and praises.” 

R. V. iv. 32, 1 %.—Avxvndhanta Goiatna Indra tve slanimd- 
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Aasafy | “The'Gotamas, Indra, bringing hymns to thee, have 
magnified thee.” 

R. V. v. 11, 5 . — Tubhya idam Ayne viadhumattama/ri vachas 
tubham manlsha iyam astn saffi hride | TvmTi girah sind/ium iva 
amnlr mahlr & prinanti savasd vardhayanti eha \ “ Agni, may 
this sweetest of prayers, may this hymn (mental production) be 
pleasant to thy heart. As great rivers- fill the ocean, so do the 
words of praise fill thee, and augment thee with strength.” 

R. Y. v. 22, 4 . — Agne ckikiddhi asya nah idam vac hah sakasya\ 
Tam tea susipra dampate stomair vardhanti A tray o glrb/dh sum- 
bhanti Atrayah | “ Vigorous Agni, know these our words ; thee, 
with the beautiful nose, the lord of the house, the Atris magnify 
with praises, the Atris decorate with hymns.” 

R. V. v. 45, 4 . — Suhtebhir ro eachobhir devajusktair Indrd 
nu Agni avase humdhyai | uktkcbhir hi sma kavayah suyajfid 
avimsanlo Maruto yajanti | “ Let me invoke you for help, o 
Indra and Agni, with well-spoken words, such as are acceptable 
to the gods ; for sages skilled in sacrifice, when performing 
sacred rites, quick as the Maruts [?], worship witli hymns.” 

R. Y. vi. 38, 8. — Tam vo dhiyd paramayd purUjfim ajaram 
Indram abki anushi arhaih ityadi | “ I adore thee, the ancient, 
imperishable Indra with an excellent hymn and with praises.” 

R. V. vii. 67, 5 . — Prdchlm u dem Asvrnd dhiyam me amri- 
dhrMi sataye kritaffi rasuyum j “0 divine Asvins, make my 
early and unwearied prayer which supplicates wealth, to be 
productive of blessings.” 

R. V. vii. 85, 1 .—Punlshc earn araxasam mamshdm somam 
Indraya Varunaya juhvat | ghrita-pratikam Ushasam na deem 
ity&di | “ Offering soma to Indra and Varuna, I purify for you 
twain the sincere hymn, like the goddess Ushas, with glittering 
face.” 

■ R. V. viii. 5, 18 .—Asmakam adya tarn ayath Homo rahishtho 
rntemah | yumbhyafn bhulu Amna | “ May this hymn of ours 
approach near to you, to-day, o Asvins, and be effectual in bear- 
ing you hither.” 
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B, V. viii. 8, 8 .—Kim anye parydsate asmatMomehhb' Asving | 
putrah Kamasya vdm n&hir yirbhir Yatso avivyidkat | “ Asvins, 
do others than we [?] sit round you with songs? Yatsa, the son 
of Kanva, has magnilied you by Iris hymns.” 

K. V. viii. 27, 11. — Ida hi va upastutim ida vamasya bhak- 
taye upa vo vilvavedaso namasyur cisrixi | “For now, possessors 
of all riches, now, in order to obtain wealth, have I, full of devo- 
tion, sent forth to you a hymn.” 

B. V. x. 42. 1. — Asia tea suprataram lay am asyan bhUshann 
wa prabhara stomam asmai | radio, vipras tarata vacharn aryo 
niramaya jaritah some Indram 1 “Like an archer discharging 
his far-shooting arrow, or as it. were making decorations, present 
. the hymn to Indra. Sages, by your song, overcome the song of 
the enemy ; worshipper, arrest Indra at the soma.” 

B. Y. x. 63, 17. — Era Plat eh sunur amvridhad vo visve Aditya 
Adite manishi 1 Isdndso naro amartyena astdvi jano divyo 
Gayena 1 “ Thus, all ye Adityas, Aditi, and ye ruling powers, 
has the wise son of Plati magnified you. The celestial race has 
been lauded by the immortal Gaya.” (I am unable to say in 
what sense the rishi here speaks of himself as immortal.) 

B. V. x. Ill, 1. — Mmushmah prabharadhmm mamshdm yathcL 
yathcL matayah santi nrinam | Indram satyair a rraydma krite- 
bhili sa hi vlro girvanasyur viddnah | “ Sages, present the 
prayer, according as are the thoughts of men. Let us by our 
sincere rites stimulate [?] Indra, for he is a hero, he is wise, 
and loves our songs.” 

In the following verse, from a hymn in praise of liberality, it 
is said, though no doubt only figuratively, that the true rishi is 
the prince who is bountiful to the priesthood. 

B. V. x. 107, 6.— Tam eva rishhri Urn U brahmdnam cthur 
yajMnyaih sdmagam ukthasasam | sa sukrasya tamo veda thro 
yah prathamo daxinaya raradha | “ He it is whom they call a 
rishi, a priesi>% pious sacrificer, a chaunter of prayers, a singer 
of hymns ; he it is who knows the three bodies of brilliant 
(Agni),~-the man who is most prominent in bestowing gifts.” 
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Sect. Vi .—Passages of the Rig-vedai in which a supernatural character 
ie ascribed to the rishis or the hymns. 

In. the present section I propose to collect the most distinct 
indications which I have noticed in the vedic hymns of any 
supernatural attributes attaching, in the opinion of the authors, 
either to the rishis themselves, or to their compositions. We 
shall see in the course of this enquiry (I.), that a certain super- 
human character was ascribed by the later rishis, who composed 
the hymns, to some of their predecessors ; (II.) that expressions 
are occasionally employed by the rishis which, appear to ascribe 
their compositions to a divine influence generally ; while there 
is a still more numerous set of texts in which t he hymns are 
attributed in various forms of phraseology to the agency of one 
or more particular and specified deities ; and (III.) that there 
is a considerable number of passages in which a mysterious or 
magical power is ascribed to the hymns or metres. 

I proceed to furnish specimens of these several classes of 
quotations. 

I. — I adduce some passages which ascribe a superhuman 
character or supernatural faculties to the earlier rishis. These 
are the following : — 

R. V. i. 179, 2. — Ye chid hi puree ritasapali asan sdkarh 
devebhir avadann ritdni | te chid, avdsur ityddi ] “ The pious 
sages who lived of old, and who conversed about sacred truths 
with the gods, led a conjugal life,” etc. 

The sixty-second hymn of the tenth Mandala contains the 
following passage regarding the Angirases (see above, p.,120) : — 

1. The Angirases.— R. V. s... 62, 1, 3. — Ye yajficna daxinaya 
samaktdh Indrasya sakhyam amntatwm dna'sa | tebliyo bhadram 
Angiraso vah astu prati gribhmta mdnamm sumedhasah | 3, 
Ye ritena sUryaM grohay an dm aprathayan prithmm mdtaram 
vi ityddi | “Blessings be on the Angirases who^ahetified by 
sacrifice and liberality, attained the friendship of Indra and 
immortality. Do ye, o sage Angirases, graciously receive the 
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race of Manu. 3. They who by sacrifice caused the sun tg 
ascend the sky ; and spread out our mother earth,” etc. (My 
copy of the R. V. reads in the first line dna'sa, Perhaps it 
should be dnasuh, as in R. Y. i. 164, 23.) 

This is succeeded by the following verses : — 

R. V. x. 62, 4, 5. — Ayafit ndbhd vadati valguvo gnhe deva- 
putrah, rishayas tat srinotana . . . | virupdsah id rishayas te id 
gambhira-vepasak | Angirasah sunams te Agneh paryajfdre | 
“ This sage addresses you, brilliant beings, within [?] the house. 
Hear this, ye rishis, sons of the gods. The rishis are various in 
character, profound in emotion ; they are the sons of Angiras ; 
they have been born from Agni.” 

. (The last verse is quoted in the Nirukta, xi. 17. See Roth’s 
illustrations of the passage.) 

2. Vasishtha . — A supernatural character is attributed to 
Vasishtha also in the following passage (portions of which have 
been already quoted and illustrated in Part First, pp. 76' ff. 
and 122.) 

R. V. vii. 33, 7 ff. — Tray ah krinvanti bhuvanasya retas tisrah 
prajait drydh jyotir-agrah | trayo gharmasah ushasam sachante 
Sarvdn it . ttin amvidur Vasishthah \ 8. Suryasyeva vaxatko 
jyotir eshdm samudrasyeva mahhna gabhirah | vdtasyeva prajavo 
na any ena stomo Vasishtha anti etave mli | 9. Te id nitty am 
hrulayasya praketai/i sahasra-valsam abhi saflcharanti | yamena 
tatam paridkiffi vayantah apsarasah upa sedur Vasishthah | 10. 
Vidyuto jyotih parisafijihdnam Mitra-Varund yad apa'syatdm 
tvd | tat te janma uta ehafii Vasishtha Agastyo y at tvd visaii 
ajabhdrq 1 11. Utasi Maitrdvaruno Vasishtha Urvasydh brahman 
mgnaso ’dhi jdtah \ drapsam skannam brahmand daivyena visve 
devdh pushkare tvd adadanta | 12. Salt praketali ubhayosya 
pravidvdn sakasra-danah uta vd sadanah \ yamena tatam pari- 
dkiih vayishyan apsarasah parijajne Vasishthah] 13. Satre ha 
Jdiav ishifd ittmobhik kumbhe retail sisichituh samdnam | tato ha 
Manah udiydya madhydt tato jatam rishim dhur Vasiskfham \ 
14. Uktha-bkritaM sdma-bhritam bibharttl grdvdQam bibhrad 
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p vad&ti agre. | tipa enam ddhvaih sumanasyamanaji a vo 
gackhati pratrido Vasishthah | “Three [gods] create the 
fecundating principle of the world; [there exist] three ex- 
cellent productions of which light is the first : three fires attend 
upon the dawn : all these the Yasishthas know. The splendour 
of these [sages] is like the glory of the sun; their grandeur is 
profound as that of the ocean ; their impetuosity is like that of 
the wind ; your hymns, o Yasishthas, cannot be rivalled by any 
other bard. Through the longings of their hearts they seek 
after the mysterious [tree ?] with a thousand branches ; weaving 
the veil extended by Yama [Agui ? see R. V. i. 60, 4.] the 
Vasishtlias sat near the Apsaras. When Mitra and Yarnna saw 
thee embracing the gleam of the lightning, that was thy birth, 
Vasishtha, and [thou liadst] one [other], when Agastya brought 
thee from the house. And, Vasishtha, thou art the son of Mitra 
and Varuna, born, o priest, from the mind of Urvasl; all the 
gods received thee— -the drop fallen through divine energy, — 
in the vessel. He the wise, knowing both [worlds ?], lavishing 
a thousand gifts or all gifts, Vasishtha, seeking to weave the 
veil extended by Yama, was produced from the Apsaras. Bom 
at the sacrifice, and impelled by adorations, they [Mitra and 
Varuna] let the same procreative energy fall into the jar ; from 
the midst of this Mana (Agastya) issued forth ; from this 
men say the rishi Vasishtha was produced. He directs [?] 
the singer of the uktha and the chaunter of the sdman ; handling 
the soma stones, he leads the hymn; wait on him with reverence 
and good-will ; Vasishtha comes to you.” 

(Two of these verses are quoted in the Nirukta, verse 8, in xi. 
20, and verse 11, in v. 13, 14. See also Prof. Roth’s illustra- 
tions, p. 64> where he states his opinion that the foregoing 
verses which describe the miraculous birth of Vasishtha in the 
style of the epic mythology, are a later addition to an older 
hymn. I am unable to state the meaning of the word 
pfatridafy.) 

The two following passages also have reference to knowledge 
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snpernaturally communicated, or favours divinely conferred qji 
Vasishtba. See Part First, p. 77. 

R. V. vii, 87, 4. — Uvdcka me Varuno medhirdya tril} sapta 
ndma agknyd bibhartti | vidvan pddasya guhyd na vochad 
yugdya viprah upardya sixan | “ Varuna said to me, the sage, 
‘ the cow has thrice seven names.’ The wise and intelligent 
[god] instructing us, has declared the secrets of the celestial 
region [?] to this later generation.” 

R. V. vii. 88, 4. — Vasishthaffi ha Varuno navi adhad rishim 
chakdra smpd mahobhih | stotdram viprah sudinatve ahnaffi ydd 
nu dyavas tatanan ydd ushasah | “Varuna has placed Vasish- 
tha in tlie ship ; the beneficent [deity] has, by his mighty deeds, 
made him a rishi, [and caused] his worshipper to enjoy a for- 
tunate existence, so that his days and dawns have been pro- 
longed.” (See Part First, p. 77, note 32 ; and R. V. x. 101, 2, 
and x. 110, 9, in pp. 130 and 137, above.) 

3. Visvdmitra. — In one or more of the texts which I shall 
next produce, a superhuman character is ascribed to Visvamitra 
and the Kusikas. 

R. V. iii. 29, 1-5. — Arnitrayudho marutdm iva praydh pratha- 
majdJc brahmano viseam id riduh \ dyumnavad brahma Kusihdsa 
erire cltali eko dame Agnifn samidhire | “ Combating their foes, 
like hosts of Maruts, the first-born of Brahma [or prayer?] aro 
masters of all knowledge; the Kusikas have uttered a prayer 
accompanied with oblations ; every one of them ha3 kindled 
Agni in his house.” (See Part First, p. 125, note.) 

E. V. iii. 43, 5. — Kuvid md gopdffi karase janasya kuvid rajd- 
nani Maghavann rijlshan | kuvid md rishim papivdr/isaM sutasya 
kuvid me vasvah amritasya sixdk | “ Thou assuredly rnakest me 
a shepherd of men ; thou assuredly rnakest me a king, p im- 
petuous Maghavan ; thou assuredly rnakest me a rishi, a drinker 
of the soma ; thou wilt assuredly bestow upon me imperishable 
wealth,” ' (See First Part, p. 85.) 

E. V. iii. 53, 3. —Mahan riskir devajd/i devajUtah astabjmdt 
Sindhian arnamfh nrickaxdft | V ismmitrd yad amhat Suddsdm 
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qpnydyatq KusikebMn Indraft | “ The great rishi (Visvftmifra), 
director of men, sprung from the gods, and god-irnpolled, 
stemmed the watery current. When Yisvflraitra guided Sudfis, 
Indra wa3 propitiated through the Kusikas.” (See Part First, 
pp. 124, 123. Indra himself is called a Ivausika in R. V. i. 10, 
11. See Part First, p. 82.) 

According to It. V. ix. 87, 8, certain mysterious knowledge is 
said to have been possessed by Usanas: Jl'tshir tip rah pura-ela 
jananam ribhur dklra Usand kdryena 1 sa elddviveda mhitam yad 
asam aplckyam guhyaiii nama gondm | “ A wise rishi, a leader of 
men, skilful, and prudent, is Usanas, through his insight as a seer ; 
he has known the hidden mysterious name applied to these cows.” 

In some hymns of the tenth Mandala, the rishis are spoken 
of as "seeing” different objects of contemplation; thus in 
R. V. x. 72, 1, 2, if is said: Denindm nil rayafii jand praro- 
chama vipanyayd | ukthcs/m sasyamancshti yah pmyad uttare 
yuge\ Bra/manaspa iir eld sum har indra ■ im ad/umat dcranam 
puroye yuge asatah sad ajdyata | " Lot us, from the love of 
praise, celebrate in chaunted songs the births of the gods— any 
of us who in this later generation may behold them. Brah- 
manaspati has kindled these births, as a blacksmith [blows a 
flame] : in the earliest age of the gods, the existent sprang from 
the non-existent.” 

(The first of these verses is translated by Prof. Benfey in his 
Glossary to the Silma-veda, p. 154.) 

And in It. V. x. 70, 1, the rishi says : Apasyam asya mahato 
mahitvam amartyasy a marly dsn nscu | "I beheld the greatness 
of this great immortal among the race of mortals.” (Here, 
however, as Agni is the subject, the poet might easily enough 
see him, while his imagination would supply the figurative attri- 
butes which lie goes on to describe.) 

A still more decided instance, however, of this use of the verb 
to see, in the sense of supernatural insight, may be' found in 
the verse of the Valakhilya already quoted in Part Second, 
pp. 220, which will be repeated below. 

10 
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The next two passages speak of the radiance of the rishie. 

R. V. viii. 3, 3 (= S. V. i. 250 and Vaj. S'. 33, 81 ).— Ima u 
tm purUvaso giro vardhantu yd mama \p dvaha-mrndli suckayo 
vipasclutah abhi stomair anushata | “ Lord of abundant wealth, 
may these prayers of mine magnify thee ! Pure sages of fiery 
radiance have celebrated thee with hymns.” 

R. V. viii. 6, 10. — Alum id hi pituh pari mcdhdm ritasya 
jagrabka | aham surya wa ajani | “ I .have acquired the wisdpm 
of [my] righteous father ; I have become like the sun.” 

The following texts, which occur in the last book of the Rig- 
veda, speak of tapas (“devotion” or “austerity”) being prac- 
tised by the rishis much in the same way as the later epic litera- 
ture does. This use of the word is not known in the earlier 
books of the R. V. (See Boehtlingk and Roth’s Lexicon, under 
the word tapas.) 

R. V. x. 109, 4. — Deed etasydm avadanta purve sapta rishayas 
tapase ye nisheduh | “ The ancient gods spoke of her, the seven 
rishis who sat down for devotion.” 

R. V. x. 154, 2. — Tapasd ye anddhrisyds tapasd ye star 
yayuli | tapo ye chakrirc ma/ias tctnis chid eva apt gachchatdt 1 
5. Sahasra-nithdh kaeayo ye gopayanti suryam rishl/tis tapas - 
vato Yama tapojdn api gachhatdt | “Come to those whb 
through devotion are invincible, who by devotion have gone to 
heaven, who have performed great austerity. 5. Come, Yama, 
to the sages of a thousand songs who guard the sun (see 
Wilson, Vish. Pur. pp. 234, 235), to the devout rishis, whoso 
nature is devotion.” > ; 

R. V. x. 190, 1. — RUaficha satyaficka abkiddhat tapasd adk- 
ypgdyata | tato ratrl ajayat'a tatah samudrafr arnavali (“Right 
and truth sprang from kindled devotion ; thence sprang night, 
thence the watery ocean.” 

In R. V. x. 167, 1, it is even said that lndra attained heaven 
by austerity : Tvaih tapah paritapya ajayah svab I “By per- 
forming austerity thou didst conquer heaven.” 

In some places the gods are said to possess in the most emi- 
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nent degree the qualities of rishis, or kavis. This may imply, 
e converso, that the rishis were conscious of a certain affinity 
with the divine nature, .and conceived themselves to participate 
in somo degree in the superior wisdom and knowledge of the 
deities. 

it. V. i. 31, 1. — Tram Ague prathamo Angird rishir devo 
devandm abhamh steak sakhd ityadi | 2. Team Ague prathamo 
Angirastamah kacir devandm paribhushasi vratavi | “ Thou, 
Agni, the earliest rishi Angiras, a god, wast the auspicious friend 
of the gods. . . . Thou, Agni, the earliest and most Angiras-like 
sage, decoratest the ceremonial of the gods." 

R. V. i. GO, 2. — . . . Mishir na stubbed vhra prasast.uk ityadi | 
“Like a rishi, who praises [the gods], he (Agni) is famous 
among the people,” etc. 

R. V . iii. 21, 3. — . . . Jlishth sreshthah sanddhyase yajnasya 
pra amts, bhava | “Thou, Agni, the most eminent rishi, art 
kindled; be the protector of the sacrifice.” 

R. V. v. 29, 1. — ... Archanti ted marutah puta-daxds team 
esham rishir Indra asi dhvrah | “ The Maruts, endowed with 
pure force, -worship thee ; thou, Indra, art their mid.” (Sayana, 
however, here renders rishi by drashta, “ beholder.”) 

R. VY vi. 14, 2. — Agnir id hi prachetdh Aynir vedhastamah 
rishih | “ Agni is wise ; Agni is a most sage rishi.” 

R. T. viii. 0, 41.— Rishir hi, p array a asi ekah isanafi ojasd 
Indra choshhuyase rasa i “ Thou art an anciently-born rishi, 
who alone rudest by thy might; Indra, thou lavishest riches.” 

: R. V, viii. 4G, 7. — Ind.ro brahma Indraft rishir Indrah pufU- 
puru-hutah i rnahdn mahlbhih sachlbkih j “ Indra is a priest, 
Indra is a rishi, Indra is much invoked ; he is great through his 
great exploits,” 

R. V. ix. 96, 18 S. V. ii. 526). — Itishimand yo.lt rishiknt 
Marshdk sakasrariit hah padavlli kavinam | “ Soma, riski-minded, 
risM-maker, bestower of good, lord of a thousand songs, the 
path, [leader ?] of sages,” etc. 

R, V, ix. 107, 7.— ., ; . Rishir riipro vichaxanas tvaM kavir 
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abkavo devavltamali. ityadi | “A ris/ii , % sage, intelligent, thim 
(Soma) wast a poet, most devoted to tile gods,” etc. 

R. V. x. 27, 22. — . . . Indraya sungad ftshaye cha sixat ( 
. . Let [men] present libations to Indra, and offerings to the 
rishi.” 

R. Y. x. 112, 9 . — Ni shu slda ganapate ganeshu limn ahur 
vipratamaM kainnam | na rite teat kriyate kifichana are mahtim 
arkam Maghavans chitram archa | “Sit, lord of multitudes, 
among our multitudes ; they call thee the greatest of sages [or 
poets] ; nothing is done without, or apart from, thee ; receive, 
Maghavan, our great and beautiful hymn.” 

R. V. x. 115, 5. — Agnih kanmtamdli kama-sakka ityadi | 
“ Agni is the greatest of the Kanvas, the friend of Kanva,” etc. 

II.— The Vedic rishis, as we have seen, expected to receive from 
their gods every variety of temporal blessings, strength, long life, 
offspring, riches, cattle, rain, food, and victory, and they also 
looked for forgiveness of their offences, and exaltation to paradise, 
to the same benefactors. Hence it would be nothing more than 
we might have anticipated, if we should further find them asking 
their different deities to enlighten their minds, to direct their 
ceremonies, to stimulate their devotion, to augment their powers 
of poetical expression, and to inspire them with religious fervour 
for the composition of their hymns. I think the following pas- 
sages will justify this expectation by showing that the rishis 
(though, as we have seen, they frequently speak of the hymns 
as their own work) did also sometimes entertain the idea that 
their prayers, praises, and ceremonies generally, were super- 
naturally suggested and directed. One of the modes (if not the 
principal one) in which this idea is expressed is, as we shall dis- 
cover, the personification of speech under different appellations. 
The following are the passages to which I refer : they are— 

first, such as refer to the gods generally : 

R. V. i. 37, 4.— Pravah sardhaya gkrishvaye tveska-dyummya 
sushmine | brahma devattatft gayata \ “To [that which#] 
your strength, the vigorous, overpowering, energetic, [host of 



TO THE ORIGIN OP THE YED1C HYMNS. 149 

MaruCs] sing the god-given prayer.” (See, however, Part 
Second, p. 219; note 174.1 

S. V; i. 29 § < ~—Tw&kta no daivyafii tachafi Parjanyo Brak- 
mdfrfispatih | putrair Virdtribkir Aditir nit pdtu no diishtaram 
tramanam vachah | “ May Tvastri, Paijanya, and Brahmanas- 
pati [prosper] our divine utterance : may Aditi with her [?] sons 
and brothers prosper our invincible and protective utterance.” 

In the next passage, the hymn or prayer is spoken of as 
inconceivable. 

It. V. i. 152, 5. — Achittam brahma jujashur yuvanah pra 
Mitre d/tama Vanme- grinantak | “The youths received with 
joy the incomprehensible prayer, celebrating the glorious abode 
in Mitra and Yaruna [?].” 

(Though Sayana, in his comment on this passage, does not 
give to the word yuvanah the sense of youths, he interprets it 
so, and explains it of the Maruts, in his note on It. V. i. 165, 2.) 

In It. V. x. 20, 10, Vimada, a rishi, is connected with the 
immortals : — Ague Vimado manishdm urjonapad amritebhiji 
sajoshd girah deaxat sumatlr iydnalt. ityadi | “ 0 Agni, son of 
strength, Vimada, united with the immortals, hastening, has 
brought to thee a product of thought, and beautiful hymns.” 

In the two following texts the gods are said to have generated 
the hymn or prayer : 

It, V. viii. 88, 4 . — Sukta-vdham prathaniam ad id Agnim ad 
id havir ajanayanta devah j sa eshdfk yajfio abhavat t.anupah | 
“The gods first generqted the hymn, then Agni, then the obla- 
tion. This sacrifice was the protector of their life.” 

R. V. x. 61, 7.— . . . Svadhyo ajanayan brahma deed Fua- 
toshpatim vratapdfh nirataxan 1 “The thoughtful gods have 
generated prayer : they have fashioned Vastoshpati the protector 
of sacred rites.” 

(Who, however, are the “gods ” here intended ? The word deva is 
sometimes understood by Sayana to denote the worshippers ; and 
it may niean no more in these two passages. See Sayana on R; V. 

make* devebhya^-dcmna-klebhyati stotribhyah.) 
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In the latter of the two following yersea> 
said to he divine, and to have hectf generated by the gods. 
Though Speech is here spoken of generally, and, nothing is said" 
of the hymns, still these seem to have come to bo connected 
with her in the minds of the Vedie bards, and to be regarded 
as her most solemn and important expression. 

R, V. viii. 89, 10. — Tad mg vadanti amhetamni rmhtn 
deoana/Ti nlshasada mandra | chatasra urjafft duduhe pay dfim 
ha svid assy ah paramo, ni jagama | 11. Derwi rdeham ajana- 
yanta derm tarn vmarvpdh pasavo vadanti | sd no mandra 
isham urjam dithand dhcnitr rag asmCthupa susktutd d Ctu | 
“ When Yfich, speaking nnintelligible things, queen of the gods, 
sat down, conferring delight, the four regions milked- forth 
sustenance and waters : whither has her highest station de- 
parted ? The gods generated the divine Yfich; animals of all 
kinds utter her : may this cow Yfich which brings us joy, and 
yields us nourishment and sustenance, — approach us, when we 
celebrate her praises.” 

The last verse (as well as E. V. viii. 90, 16, which will be 
quoted below), derives some illustration from the following pas- 
sage of the llrihad Aranyaka TJpanishad, p. 982 (p. 251 English 
trans.), in which also Vftch is designated as a cow : — Yachaih 
dkenum vpdslta | tasyds chatvdvali standli svdha-kdro vashat- 
kdro hanta-hdra]) svad/ia-karah | tasyd dvau stanau del'd itpaji- 
vanti smkd-l:drafic/ia vafihat-kdraftc/ia hanta-kdram manus/tydh 
svadhd-kdram pitarali | tasydh prang rishabho mano vatsafi | 
“ Let a man worship the cow Yfich. She has four udders, the 
formulae sm/td, vaskat, hanta, and sradhd. The gods live upon 
her two udders, svdhd and rdshat ; men upon hanta i and the 
patriarchs upon svadha. Breath is her bull ; the mind, her 
calf.” • 

(The two verses, R. Y. viii. 89, 10 and H, occur in the 
Nirukta, xi. 28, 29. Roth (in his Illustrations), p. 152, says 
the unintelligible utterance of Yfich in verse 10, means thunder. 
Though this be the case, the word appears to have a more 
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general signification in the next verse t and to refer to speech in 
general, personified as a divino being. The speech which all 
the animals utter cannot of course be thunder. 

In some of the preceding verses of this hymn there is 
a curious reference made to some sceptical doubts regarding 
the existence of Indra ; which I quote here, though uncon- 
nected with the present subject. R. V. viii. 89, 8, 4. — Pra 
$u stornam bharata vajayantam Indray a satyaui yadi satyam 
asti j na Indro asti iti nema u tva aha ha lm dadarsa ham abhi 
stavama | Ay am asmi jaritaJi pasya nut ika ttsra jatani abhi 
asm mahna | ritasya Md pradiso varddhayanti adardiro bhuvana 
dardarmi | “ Present to Indra a hymn soliciting food, a true 
[hymn] if he truly exists. ‘ Indra does not exist,’ says some one : ■ 
‘ who has seen him ? whom shall we praise V ‘I am here, 
worshipper’ [answers Indra] ; ‘ behold me, I surpass all creatures 
in greatness ; the different points of the sacrifice augment me ; 
crushing, I destroy the worlds.”') 

Second: the next set of passages which I shall bring forward 
either refer to Sarasvatl, Yach, Dhishana, etc. (various names of 
the goddess of speech, or different personifications of speech, or 
of prayer), or at least speak of prayer as divine. 

R. V. i. 8, 11, 12 . — Chodayitrl sUnritdndm chetantl smiati- 
nam | yajfwffi dadhe Sarasvatl \ . . . dhiyo visra viragati | 

“ Sarasvatl, who furthers the truthful [or our hymns], and who 
stimulates the wise [or our prayers], has sustained our sacrifice. 

. . . She enlightens all intellects.” 

R. V. i. 22, 10 . — A gndlt Ayne iha arose Uotrdni y apish t ha 
Bharatm \ Yarutnfh Dkishandm vaha 1 “ Bring here, youthful 
Agai, to our help, the wives [of the gods], llotra, Bharatl, 
Yarfltrl, and Dhishana.” 

IVarUtH, ' *- the eligible,” may be merely an epithet of 
Dhishana which, according to Sayana — vag-dem , “the goddess 
of speech.” 

• akrhwan manushasya sdsanim ityadi\ 

“ The gods made Ua to be the instructress of men.” (See Pro- 
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feasor Wilson’s note on this passage, p. 82 of his translation of 
the R. Y. vol i.) ***’ • ' 

R. V. i. 109, 1. — . . . Na anyd yumt pramatpr asti mahydtn 
act vam dhiyam vdjayantim at ax am ( 2 . . . . A tit a somasya pVa~ 
yati yurabhydm Indr agni stomaih janaydmi navy am ) 4. Tu- 
vabhyciiTt, dan d/ns/tafid maddya Tndrayni somam vsatl sunoti | 
1. “ I have no other wisdom than [that which proceeds] from 
you (Indra and Agni), I who have fabricated for you a hymn 
supplicating food. 2. . . . I then, together with a libation of 
soma, generate for yon, Indra and Agni, a new hymn. 4. The 
divine hymn [or rite], longing, pours forth the soma for your 
exhilaration.” 

(The wisdom to which the rishi refers at the beginning of this 
passage does not, however, necessarily, mean the power of com- 
posing hymns. In other clauses, this text contains the same 
words expressive of the fabrication, and generation of the hymns 
by the rishi, which we have already met with iir section 3, 
pp. 130-130). 

R. V. ii. 3, 8. — Sarasoatl sadhayantl dhiyam nali lid deed 
Bkaratl vismtUrttik] Thro detnh scad hay d bar far edam achhi- 
dram pdntu saranafh nishadya | ‘"May Sarasvatl, perfecting 
onr hymn [or rite], may the divine lift, and thr all -pervading 
Bharatl ; may these three goddesses, seated on the place of 
sacrifice, prosper this faultless sacrifice with the oblation.” 

R. V, iii. 18, 3.— . . .’ Yacad Ise brakmana mndanmnah 
imaffi d/tlyam sata-scydya devm | “ Worshipping thee with a 
prayer according to the best of my power, [I offer ?] this divine 
prayer to obtain unbounded wealth.’’ 

R. V. iii. 32, 14.— 1 Ivesha yad ma dldskana jajdna ityadi \ 
When the thought [or voice] entered into me, I gave it birth,” 
etc. (If dkishand here mean “thought,” it need not refer to 
anything supernatural.) • 

R. Y. iv. 34, 1. — Ida hi vo dkishand devl ahndm adhdt pltim 
ityddi | “ For on these days the divine voice has ordained that 
you should drink soma,” etc, Yrfd'-Y 
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R. V. iv. 43, 1, 2,—Ka u sravat katamo yajfaydndm vandaru 
tievah katam jkshdte | kasya imaffi devltn amrites/m prcshthan 
hndi sreshydma sushtutiM suhavydm \ “ Who will Lear us? 
■which of all the objects of adoration ? which of all the gods will 
receive our praises? In the heart of whom among the im- 
mortals can we infix this our ’divine and dearest hymn, accom- 
panied by excellent oblations?” 

It. V. vii. 34, 1 . — Fra sukra etu deed manuka asmat sutashto 
rat ho na vdjl | *' May prayer, brilliant and divine, proceed from 
us, like a well-fabricated chariot drawn by steeds.” 

It. V. vii. 84, 9. — A bid to derdih dhiyaffi dadidheam pra vo 
deoatra vdcham krinudhvam | “ Receive towards you the divine 
hymn ; proclaim the song for yourselves among (lie gods.” 

R. V. vii. DO, 3. — . . . Jtdye deed dhiskand dhoti devam | 

“ The divine voice disposes [?] the god to bestow [?] wealth.” 
(This verse is translated by Professor Benfcy in his Glossary to 
the SOraa-veda under the root rid, p. I/O.) 

R. V. vii. 96, 3 . — Bhadram id bhadrd Imnavat Sarasmil 
akacdn chetati mjimcatl | yrindnd Jamadaynivat stuednd cha 
Yamhthavat | “ May the gracious Sarasvati bless us. The 
generous [goddess] rich in oblations, stimulates us, when praised 
after the maftner of Jamadagni or lauded after the fashion of 
Vasishtha.” 

R. V. viii. 90, 16. Yackoridam vdcham udiroyantlm visva- 
, bhir dhlbhir upatishthamdndm \ devdiii devebkydh pari eyushlih 
yarn d md aerikta marttyo dabhracludah | “ Let not any mortal 
of little intelligence do violence to the cow, the divine Vach, 
who is skilled in praise, who utters her voice aloud, who asso- 
ciates with all the gods, and arrives with all the hymns.” 
t iR. ¥. ix. 33, 5 .— Abhi bralmlr anushata yalmr ritasya 
mdtaro marrnrijyante divali mum | “The great devotional [?] 
mothers of the sacrifice have uttered praise: they decorate the 
child of the sky.” 

R. V. x. 35, 6.— . . . Rdyo janitrlth dhisharuLM upa bruve j "' 
“ I address myself to Dhishanii, the generatrix of wealth.” 
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B. V. x. 71, 1 S.—Brihaspate prathamarh vacho agrairi pat 
prairata namadhcyafri dadkanah | pad eshaffi srcshtkaM pad 
aripram aslt prend tad eshdffi nilutani guhd ctvih \ 2. Sa/etum 
im titdund punanto patra dhira manasa vacham akrata | atm 
sakkapah sakhpdni jdnate bhadrd cshaih laxmlr nihita adhi 
vdchi | 8. Yajtiena vdchah padampam Span turn amatmdam 
mhishu pramshtam | tarn abhntga vpadad/mh pumtrd tdM 
sapta rebhd ah hi samiamnte 1 4 . Uta tmh pasgan na dadarsa 
vacham uta teeth srinvan na srhjoti endm | uto trasmai tanvam 
visasre jageva patge asatl suvdsdh | 5. Uta tvaiii sakhpe sthira- 
pltam dhur nainam hinrantg apt vdjineshu 1 adhenvd charati 
mdgagd esha vacham sitsruvdn aphalam apushpdm | 6, Yds 
* titgdja sadmidaih sahhdgam na taspa vdchi apibhdgo asti \ pad 
iffi srhjoti alakant sriftoti na hi prareda sukritaspa pantham | 
1. “ 0 Brihaspati, that first and principal name of speech (Vach), 
that which possessing’, they uttered aloud ['?], that which was to 
them the most excellent and spotless, that which, they had kept 
secret has, through love, [been made] manifest. 2. Wherever 
the wise, — cleansing, as it were, meal with a sieve, — have uttered 
speech with intelligence, their friends recognize [their] friend- 
liness; an auspicious fortune [or sign] is impressed upon their 
speech. 3. Through sacrifice they followed the thick of Vach, 
and found her entered into the rishis: bearing her, they divided 
her into many portions : her the seven poets celebrate. 4. One 
man, seeing, sees not Vach; hearing, he hears her not; to 
another she reveals her form, as an elegantly attired and loving 
wife displays her person to her husband, 5. They say that one 
man has a sure defence in [her] friendship ; men cannot injure 
him even in battle ; but that man consorts with an unprofitable 
delusion -who has [only] heard speech [Vach] which is [to him] 
without fruit or flower. 6. He who has abandoned his discern- 
ing friend, has no portion in Vach; whatever he hears he hears 
in vain ; he knows not the path of virtue,” 

? (The second, fourth, and fifth verses of this obscure fry mn atfe 
quoted in the Nirukta, iv. 10 ; i. 19, and 20 ; and are ek|laine4 
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in Professor Roth's Illustrations. Verses 2 and 4 are also quoted 
and interpreted in the MahabhSshya ; see pp. 30 and 31 of Dr. 
Ballantyne’s edition. The verse which is of most importance 
for my present purpose, is, however, the third, which speaks of 
Vsch having entered into the rishis. The idea of Vfich being 
divided into inanv portions will be found again below in R. V. 
x. 125, 3.) * 

R. V. x. 96, 10. — . . . Malii dud hi dldshana aharyud ityadi | 
“The great voice [or hymn] lias desired thee.” 

It. V. x. 11.0, 8 (— Vftj. 8. 29, 33 ). — A no yajfiam Uhdratl 
tuyam ctu lid vumushrad iha diet ay anti | tisro dwrr barhtr d 
idem syonaih Sarasmtl seapasali, sadantu | “ Let Bharat! 
come quickly here to our sacrifice, with Ha, who instructs US' 
like Manu [or like a man], and with Sarasvatl : let these three 
goddesses, skilful in rites, sit down upon this beautiful sacrificial 
grass.” 

R. V. x. .125, 3. — Akwfh. rdshtn sanyamam easundm diikituslfi 
pmthama yajfiiydndm | twin ma deed ryadadkuh purutrd 
bhuristkdtmrn bhuri weesay anthu | 4. Maya so annam atti yo 
vipasyati yah prdniti ya. lih srivoti uktam j arnantavo mam 
te upaxiyanti srudhi sruta sraddhwafn tc vaddmi | 5. A ham era 
smyam idaiTkvadwmi jushtam deed) Mr via mdmtshebhih | yarTi 
kamaye tafn tarn itgram hrbiomi tarn brahmdna/ni tarn rishi/Ti tarn, 
sumedhdm | 3. “ 1 am the queen, the centre of riches, intelli- 
gent, the first of the objects of adoration : the gods have 
separated me into many portions, have assigned me many 
abodes, and made me widely pervading. 4. lie who has 
insight, who lives, who hears [my] sayings, eats through me 
[the sacred] food. Those men who are foolish destroy me, 
[or, thosfe who disregard me, perish]. Listen, thou who art 
learned, I declare to thee what is worthy of belief, o. 1 myself 
make known this which is agreeable both to gods and men. 
Him whom I love I make terrible, [I make] him a- priest, [I 
make] him a rishi, [I make] him intelligent.” (This passage*' 
occurs also in the Atharva-veda, iv. 30, 2 ff., hut with some 
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various readings, as dcesayantah for dvesayanttm, and sraddhe- 
yam for sraddhwam, etc. The hymn is translated by Mr. Cole- 
brooke, Ess. i. 82, or p. 10 of W. and N.’s ed.) "v - 

R.Y. x. 176, 2.- -Pro. decani dei-ya dhiya bharata Jatavedasam 
havyd no vaxad dnushak | “ By divine prayer produce Jatavedas: 
may he present our oblations in order.” 

R. V. x. 177, l.— Pa, tang am aktam asurasya mdyayd hridd 
pasyanti manasd mpaschitah | samudre antak hamyo vichaxate 
manchlndm padam ichhanti vedkasah | 2. Patahgo vacham 
manasd bibhartti tam Gandhano avadad garbhe antaJi | taffi 
dyotamdndm scary am mamsham ritasya pade hamyo nipanti \ 

“ Sages behold with the heart and mind the Bird enveloped by 
.> the wisdom of the Asura : the wise perceive him in the sky : 
the prudent seek alter the abode of his rays. 2. The Bird 
cherishes speech with his mind : the Gandharva hath uttered 
her in the womb : the bards preserve in the place of sacred rites 
this shining and celestial intellect.” (See also R. V. x. 189, 3, 
vdk patangdya dhiyate.) 

Third : I shall now adduce the passages in which other Yedic 
deities, whether singly or in concert, are spoken of as concerned 
in the production of the hymns. 

Aditi. — In R. V. viii. 12, 14, Aditi is mentioned as fulfilling 
this function : Yad uta smrdjc AditiJi stomam Indrdya jijanat 
puru-prasastam utaye ityadi | “When Aditi generated for the 
self-resplendent Indra a hymn abounding in praises, to suppli- 
cate succour,” etc. 

Agni. — R. V. i. 18, 6, 7. — Sadasaspatim abhutam priyam 
Jndrasya kdmyam | sanim medkam aydsisham | yasmdd rite na 
siddhyati yajfio vipaschilas chana j sa dhindM yogam inpati | 
6. “I have resorted, for wisdom, to Sadasaspati (Agni), the 
wonderful, the dear, the beloved of Indra, the beneficent ; (7) 
without whom the sacrifice of the wise does not succeed : he 
, promotes the course of our ceremonies.” 1 y-A,. 

R. Y. iv. 5, 3. — Sdma dvibarka mahi tigma-bhrishtih $aha$ra~ 
retd mshabhas tumhmdn | padaM na '-gor apagUlhaM^dvdnd 
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Agnir niahyaffi. fra id u vochad mani&ham \ 6. Idam me Agne 
kiyate pdeaka amhiate gurum. bhdraih na manma \ Vrihad 
dddhatha dhriskatd gabhirafii ya/ivam prishtham prayasa sapta- 
dhaiu | “ Agni occupying two positions, the fierce-flaming, the 
prolific, the showerer of benefits, the opulent, who knows the 
sacred hymn, mysterious as the track of a [missing cow], lias 
declared to me the knowledge [of it]. 6. To me who am feeble, 
though innoxious, thou, 0 Agni, purifier, hast given, as a heavy 
load, this gi^at, profound, and extensive hymn, of seven elements, 
with efficacious oblations.” (I find a difficulty, even with the 
help of Guyana’s Commentary, in translating the remaining 
word of this verse, prishtham. See Part Second, p. 489.) 

It. V. iv. 0, 1. — Team hi vise am abhi asi manma pea vedhasas • 
chit tirasi mamsham | “ Thou presides! over all thoughts [or 
prayers] ; thou promotes! the praises of the sage.” 

R; Y. iv. 11, S.— Tead Ague kdeyd toad manishas lead uhtkd 
jdyante radhydni j “ From thee, Agni, proceed poetic thoughts ; 
from thee the products of the mind ; from thee effective hymns.” 

R. Y. x. 21, 5. — Agnir jato Athanand vidad visodni kdvyd | 

“ Agni, generated by Atharvan, is acquainted with all wisdom.” 

R. V. x. 91, 8. — . . . Medhakdram vidathasya prasadhanam 
Agnim ityadi | “ Agni, the giver of understanding, the accom- 
plisher of sacrifice.” 

R. Y. x. 4, 5. — Yad vo vayam prammdmo rraidni ridusham 
ddica avidustardsali | Agnis tad risvam dprindti vidvdn yebhir 
devan ritubhili kalpaydti | Tat pdkatra manasd danadaxa na 
yajfiasya manvate martyasah | .Agnis tad hotd kratuvid vijdnan 
yajhhtho devan rituso yajdti | “ When, 0 [ye] gods, we, the most 
unwise among the wise, undertake sacred rites in your honour, the 
wise Agni completes them all, at the stated seasons which he 
assigns to the gods. When men, devoted to sacrifice, do not, 
from their ignorance, rightly Comprehend the mode of worship, 
Agni, the skilful Sacrificer, and most eminent of priests, know- 
ing the ceremonial, worships the gods at the proper seasons." 

‘ ‘(As rites and hymns were closely united in the practice of the 



158 f HE BI8HIS, AND THEIR OPINIONS IN 31EGABB b; 

early Indians, and are often expi*essed by the same words; if 
Agni was supposed to be the director of the one, viz., the obla- 
tions, he might easily come to be also regarded as aiding in the 
production of the oti: or— the hymns. Verse 4, occurs also in the 
A. V. xix. 59, 1, 2, where, however, dprindtu is read insteadVof 
dprindti, and in place of the words yebhir devdn, etc., at the 
close of the verse, we have, somascha yo brdkmandn d vivesa J 
“and Soma, who entered into the priests.”) 

Brakmanaspati. — It. V. i. 40, 5, 0. — Pra nUnant Brahman- 
aspatir mantram vadati uktkyam | yasminn Indro Varum 
Mitral}- Ary arm deta okdmsi chakrire | Tam id vochcma dda- 
t-heshu sambhuvam mantram, deed anehasam ityddi | “ Brahman- 
•aspati (abiding in the worshipper’s mouth, according to the 
scholiast) utters the hymn accompanied with praise, in which 
the gods, Indro, Vanum, Mitra, and Aryaman, have made their 
abode. Lot us utter, gods, at sacrifices, that spotless hymn, 
conferring felicity.” (Roth in his Lexicon considers okas to 
mean “ good pleasure,” “ satisfaction.” See also his Essay on 
Brahma and the Brahmans, Jour, of the Germ. Or. Soc. i. 74.) 

Brihaspati. — R. V. ii. 2;j, 2.— Usrdh ua mryo jyotishd maho 
visveshdm ij janitd brahma ndm asi | “As the glorious sun by 
his lustre generates rays, so art thou (Brihaspati) the generator 
of all prayers.” 

Gandharva. — According to Professor Roth (see under the 
word in his Lexicon), the Gandharva is represented in the Veda 
as a deity who knows and reveals the secrets of heaven, and 
divine truths in general ; in proof of which he quotes the 
following texts : — 

R. V. x.i.39, 5. — Ymdvasur abki tad no grinatu divyo Gan- 
dka-rvo rajaso vimanab | Yad vd ghd satyam uta yad na wdma 
dhiyo Mnvdno dhiyali id nab avydlt | “May -the eelesKaVCtaSB' 
dhftrva Visvavasu, who is the measurer of the atmosphere; deV 
» clare to us that which is true, or which we know hot. May he 
' receive and delight in ou| hymns, [or, stimulating our interests, 
in|y he prosper our hymns].” '■ > ' 
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V. ii. 1, 2.—Pra tad rocked amritasya ridvan Gandharvo 
dkama paramam guild ydt | “ May the Gandharva, who knows 
the world of the immortals, declare to ns that supreme and 
mysterious abode.” 

‘slwo&’a.-— R. V. iii. 54, 17 .—Mahat tad cab kaeayas ckdru 
ndma yadha deed bhamtka visce Indrc | sakhd Ribkubhih puru- 
huta priyeb/dr imam dkiyarn sdtaye taxatd nab | “Great, o 
sago [Asvins], is that cherished name of yours, through which 
[or, that] yc all become gods with (in) Indra. Do thou, much 
invoked (Indra), our friend, with . the beloved Kibhus, fabricate 
(or dispose) this hymn for our welfare.” (This may merely 
mean that Indra was asked to give a favourable issue to the 
prayer of the worshipper, not to compose his hymn for him. 
See Roth’s Lexicon, under the word tax, 3.) 

R. V. vi. 26, 3. — Tram hmiiii ckodayah ar/iasdtdv ityddi | 
“ Thou (Indra) didst stimulate the poet in the composition of his 
hymns,” etc. (Sayaim renders arhasdtau, “ lor the sake of 
finding food.”) 

R. V. vi. 18, 15. — Kriskrd kritno akntafh yat to asti ukthaih 
naviyajandyiisvayajfiaik | “Energetic (Indra), do what thou 
hast never yet done ; generate a new song with the sacrifices.” 

R. V, vi. 34, T. — Sam oka tee jagmur girah Indra pUrmr m 
cka tvad yanti nbhw mamsk.dk | “ Many hymns are congre- 
gated in thee, o Indra, and numerous products of the mind issue 
from thee.” (This verse has been already quoted in p. 124.) 

R. V. vi. 47, ID. — Indra mrila makyafh jwatum ickcka cko- 
ddya, dkiyam ayaso na dhardm | Yat kiileka ahatn tvdyur idaih 
vadami tag jushasva kridki madevamntam | “0 Indra, gladden 
me, decree life for me, sharpen my intellect like the edge of an 
iron instrument. Whatever I, longing for thee, now utter, do 
thou accept ; give me divine protection.” (Compare with the 
wprd ckodaya the use of the word prackodayat in the Gityatrl, 
R. V. iii. 62, 10, which will be given below.) 

R. V. vii, 97. 3.—7hw u namasd hetpirbhih susecam Brak- 
mana&patiM grinishe 1 Indraft). sloko mahi 'dedvyah sishaktu yo 
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bmhrnam demkritasya rdjd | o. Tam a no arkam amr'Udyajiish- 
tam ime dhdsur amritasah gyurdydli ityddi | “ 3. 1 invoke with 
reverence and with offerings the beneficent BrahmanaspatL Let ’ 
a great and divine song celebrate Indra, wlio is king of the 
prayer made by the devas . 5. May these ancient immortals 
make this our hymn acceptable to the immortal,” etc. (Are we 
to understand the word dem here of gods or priests?) 

R. V. viii. 13, 7. — Pratnavaj janaya girah srinudhi jaritur 
hainm | “ As of old, generate hymns ; hear the invocation of 
thy worshipper.” 

R, V. x. 112, 9. — Ni shu ttida ganapaic ganeslm team dhur 
vipratama/h kamndm | na rite teat liny ate IdKchana are mdhdm 
arkam Mag har an elutram areha | “ Lord of assemblies, sit amid 
our multitudes ; they call thee the wisest of poets. Nothing is 
done without, or apart from thee ; Maghavan, receive with favour 
our great and beautiful hymn.” (Already quoted in p. 148.5 

Indra and Vishnu. — R. V. vi. 69, 2. — Yd vmdsdrh janitdra 
matlnam Indra- Vishnu halasa soma-dhcinS | Pra earn girah * 
sasyamdndh aoantii pra stomdso glyamdndsah arkaifi | “ Indra 
and Vishnu, ye who are the generators of all hymns, who are 
the vessels into which soma is poured, may the praises which' ■ 
are now recited gratify you, and the songs which are chaunted 
with encomiums.” 

Indra and Yanina.-*- The following passage is not, properly 
speaking, a portion of the Rig-veda, as it is part of one of the 
Valakhilyas or apocryphal additions (described in Part Second, 
p. 210), which are found inserted between the 48th and 49th 
hymns of the 8th Mandala. From its style, however, it appears 
to be nearly as ohl as some parts of the R. V. „ 

Indramrund yad rishibhyo manlshdik vdcho matkfi srutam 
adattam agre | yani sthdndny asrijanta dhlrd yagfiafn tamdnds 
tapasd ’bhyapasyam | “ Indra and Varuna, I have seen through 
devotion that which ye formerly gave to therishis, wisdom, under- 
standing of speech, sacred lore, and all the places which . the sages 
created, when performing sacrifice.” (See Part Second, p, 220.) 
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Ptishan. — R. Y. x. 26, 4. — Maih&vmahi tvd vayam asmdkafii 
deva Pushan matmaftcka sadkanam vipranMcba adkavam | 
“ We adore thee, divine Pushan, the accomplishcr of our hymns, 
and the stimulator of sages.” 

Savitri.- — R. Y. iii. 62 (— S. V. ii. 812, and Vftj. S. iii. 3o).— 
Tat Savitur varenyam bhargo devasya dhimahi | dingo yo nab 
prachodayat | “We meditate that excellent glory of the divine 
Savitri ; may he stimulate our understandings [or hymns, or 
rites].” 

(This is the celebrated Gayatrl, the most sacred of all the 
texts in the Veda. See Colebrooke’s Misc. Ess. i. pp. 20, 30, 
127, and 175 ; or pp. 14; 15, 78, and 109 of W. and N.’s ed. 
Benfey (S. V. p. 277) translates the Gayatrl thus: “May we 
receive the glorious brightness of this, the generator, of the god 
who shall prosper our works.” 

The Linga Purana (Part II. sec. 48, 5 ff., Bombay litho- 
graphed ed.) gives the following “varieties” of the Gayatrl, 
adapted to modern Saiva worship : Gayatrl-bhedah || Tatpuru- 
shaya vidmahe vag-visuddhaya dhimahi | Tan nah Swab pracho- 
daydt || Gandmbikdyai vidmahe hai'masiddhyai cha dhimahi | 
Tan no Gauri prachodayat, || Tatpurushaya vidmahe Mahade- 
vaya dhimahi | Tan no Rudrah prachodayat || Tatpurushaya 
vidmahe Vaktratundaya dhimahi | Tan no Dantih prachodayat || 
Makdsendya vidmahe vagvisuddhaya dhimahi \ Tan nah Shan- 
dab prachodayat || Tlxnasnngdya vidmahe Vedapadaya dhi- 
mahi | Tan no Vriskab prachodayad ityadi | “(1) We contem- 
plate That Purusha, we meditate him who is pure in word [or 
purified by the word] ; may That Siva stimulate us. (2) We 
contemplate Gan&mbika, and we meditate Karmasiddhi (the 
accomplishment of works) ; may That Gauri stimulate us. (3) 
We contemplate That Purusha, and we meditate Mahadeva ; may 
That Rudra stimulate us. (4) We contemplate That Purusha, 
a»d we meditate Yaktratunda (Ganesa); may That Danti (the 
elephant) stimulate u3. (5) We contemplate Mahasena (Karti- 

keya), and we meditate him who is pure in word; may That 

. .w 

' 11 
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Sltanda stimulate us. (6) We contemplate Tlxnasringa (tlie 
sharp-homed), and we meditate the Veda-footed ; may Vrisha 
(the bull) stimulate us.” 

Soma.—R. V. vi. 47, Z.—Ayam mepitah udiyarttivdckamdyam 
manisham usatim ajlgah | “ This [soma], when drunk, stimulates 
my speech [or hymn] ; this called forth the ardent thought.” 

It may be said that this and the other following texts relating 
to soma, should not be quoted as proofs that any idea of 
divine inspiration was entertained by the ancient Indian bards, as 
they can mean nothing more than that the rishis were sensible 
of a stimulating effect on their thoughts and powers of expres- 
sion, produced by the exhilarating draughts of the juice of that 
plant in which they indulged. But the rishis had come to 
regard Soma as a god, and apparently to be passionately devoted 
to his worship. See Part Second, pp. 470 If., and especially 
pp. 474, 475. 

A. V. viii. 48, 3 . — Apdma somam amritd abhfma aganma 
jyotir aiidama devan | Mm nunam asman krinavad ar atilt Mm u 
dhurttir amrita martyasga | “ We have drimk the soma, we 
have become immortal, we have entered into light, we have 
known the gods ; what can an enemy now do to us ? what can 
the malice of any mortal effect, o immortal god?” 

(This passage is quoted in the commentary of Gaudapada on 
the Sankhya Karika, verse '2, and is translated (incorrectly as 
regards the last clause), by Prof. Wilson, in p. 13 of his Eng- 
lish version.) 

A curious parallel to this last Vedic text is to be found in the 
satyrical drama of Euripides, the Cyclops, 578 ff. ; though here, 
of course, the object is merely to depict the drunken elevation 
of the monster Polyphemus : 

'O 5* 6vpav6s fiot (TVfjLpL(p.iyfx4yos Sotcet 
.Tff yjj <p{p€<r6ai, rov Ai6s re rbv 6p6vov ' 

Aefo<rc» rb nav re Satfxopwv ayvbv ffepas, V 

“ The sky, commingled with the earth, appears 
To whirl around 5 I see the throne of Jove, 

; v ’ And all the awfht glory of the god*/* • - ^ - - " ; ^ 
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mv, ix. 25, 5. — Arusho janayan girah someth pavate dyu- 
sAag Jndraih gachchan kavikratuly\ “The ruddy Soma, sage, 
united with men, purities us, generating hymns, resorting to 
Indra.” 

R. V. ix. 70, 4. — ...Pita matinam asamashta-kdvyak | 
“[Soma] father of our hymns, of incomparable wisdom.” 

B. V. ix. 95, 2. — Hank srijdnah pathydm ritasya iyartti 
vacham ariteva ndvam | deto deodndm guhyani nama dvukkri- 
noti harhishi pramche | “ The golden [SomaJ when poured out, 

■ sends forth the hymn, [or, his voice], the companion of the 
ceremony, as a rower propels a boat. A god, he reveals the 
mysterious names of the gods to the bard upon the sacred grass.” 
(See R. Y. ii. 42, 1, and x. 116, 9, quoted in p. 137). 

R. V. ix. 96, 5 (— S. V. ii. 293-5). — Somah pavate janitd 
matindM janitd divo janitd prithkyd janitd Agner janitd silr- 
yasya janitd Indrasy a janitd uta Vishnoh | 6. Bralrnd devdndm 
padavlh kavinam rishir viprdndm mahisho mngdndfh syeno 
' gridhranoM svadkitir vandndth somah pantram ati cti rebhan | 
7. Prdvivipad vachah urmitn na sindhur girah somah pavamdno 
manishdh ityadi 1 “ Soma purifies us, he who is the generator 
of hymns, of the sky, of the earth, of tire, of the sun, of Indra, 
and of Vishnu. 0. Soma, who is Brahma among the gods, a 
leader among the poets, a rishi among sages, a buffalo among 
wild beasts, a falcon among vultures, an axe amid the forests, 
advances to the filter with a sound. The purifying soma, like the 
sea rolling its waves, has poured forth songs, hymns, and 
thoughts,” etc. (See Benfey’s translation of this passage in his 
Sanla-veda, pp. 238 and 253.) 

Vawnar-U. V. viii. 41, 5, 6,— Yo dharttd bhumndndm ya 
usrdndm apichyd veda namani gukyd | sa havih kdvyd puru 
rUpam dyaur iva pushyati . . . | Yasmin visedni kdvyd chakre 
nabhir im sritd ityddi l “ He who is the upholder of the worlds 
(Varuna), who knows the secret and mysterious names of the 
cows, he, a sage [or poet], cherishes sage [or poetical] works, 
as the sky does many forms. . . In him all sage [or poetical] 
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works abide, as the nave within a wheel,” etc. (See E. V. vii. 
87, 4, in p. 144, and ix. 95, 2, above, p. 163.) 

Vartma, Mitra, and Aryaman. — R. V. vii. 66, 11 .— Vi ye 
dadhuh saradam mdsam ad ahar yajftam aktuM cha ad richam 
andpyam Varuno Mitrah Aryamd xatraM rdjanali asata | “ The 
kings, Varuna, Mitra, and Aryaman, who made the autumn, the 
month, the day, the sacrifice, night, and the Rik, possess an. 
invincible power.” 

The following passage of the Rig-veda has (as we have seen 
above, p. 51, note 37; and p. 58), been quoted by Indian 
commentators and apliorists to prove the eternity of the Yeda, 
on it s own authority : 

R. V. viii. 64, 6. — 2’asmai nUnarn abhidyave vacha Yirdpa 
nityayd vriskne chodasm sushtutim | “ Send forth praises, 

Virupa, to this heaven-aspiring and prolific Agni, rrith perpetual 
voice.” 

There is, however, no reason whatever to suppose that ’ the 
words nityayd vacha mean anything more than perpetual voice. 
There is no ground for imagining that the rishi entertained 
any such conception as became current among the systematic 
theologians of later times, that his words were eternal. The 
word nitya is used in the same sense “ perpetual ” in R. V. ix. 
12, 7 (= S. V. ii. 55, 2), where it is said of Soma, nityastotro 
vanaspatir dhlnam antar ityadi | "The monarch of the woods, 
continually-praised, among the hymns,” etc., as well as in the 
two following texts : 

R. V. ix. 92, 3. — Somah punanah sadah eti nityam ityadi \ 
"The pure Soma comes to his perpetual abode [or .to his abode 
continually'],” etc. \ "■ ■ ; _ 

R. V. x. 39,14 (quoted above, p. 182).— Mty0 na sum® 
ianayalh dadkandh | “ Continuing the series like an unbroken 
line of descendants.” 

The tenor of the numerous texts adduced in this Section seems 
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clearly to establish the fact that some at least of the ancient Indian 
rishis conceived themselves to be prompted and directed, in the 
composition of their hymns and prayers, by supernatural aid, de- 
rived from various deities of their pantheon. It may add force to 
the proof derived from these texts, and show that I am the less 
likely to have misunderstood their purport and spirit, if I adduce 
some evidence that a similar conception was not unknown in 
another region of the ancient Indo-Germanic world, and that the 
expressions in which the early Grecian bards laid claim to an 
inspiration descending from the Muses, or from Apollo, were not 
mere figures of speech, but significant, originally, of a living 
belief. Most of the following passages, from Hesiod and Homer, 
in which this idea is enunciated, are referred to in Mr. Grote’s 
History of Greece, i. 478. 

Hesiod, Theogonia, 22 • 

v Ai vv r H <rio$oy KaAV e$iha£av koifyy 

"A pvas rroifialvoyd * ‘E \ikwos Ono (aOeoio. 

T6yde 8e fie irpdiTicrra Beal irpbs fivOov (einay, 

M ovtrai *OAv fimdSes, tcovpai Aios &iyi6xoto. 

Tlotfieves &ypav\oi, ndn cAe^xea? yacrripes Ziov^ 

‘'llifiey \ j/edbea ttoAAoi Aeyety irvfioiaiv Sfiota , 

"lti/iev S 3 , Ivt * iBe\ cofiev, aA t\Bea fivQ4i<ra<rQai* 

*{l$ %<pa.(ray Kovpat. fieydkov Alas kprieireiaC 
Ka l fioi (TKTjvrpoy ifiov, 8 dtpyyjs ipiBrjkeos 
A ptyacrat OrfrirSy' iy4iryev<ray fiot &v5V 
Qelyv, &s Kkelotfii rd t* iiravfieva, wp6 r* idvra, 

Kal fie KtXovtf bfiyeiv fiandptcy yivos diev Uvtwv } 

%<pas t’ dinks 7rp£)r6y re nal ft(TT€pov aiev defoeiv* 

“Hesiod- erst was instructed in beautiful song by tbe Muses, 

.Once as be tended bis l$mbs under glorious Helicon’s summit. 

the goddesserftrst, the Olympian Muses, accosted: 

This thn winch those daughters of Jupiter spake in my hearing : 
■;;;rXiF^J!Wde> the fields, ye contemptible, gluttonous shepherds, 

we can tell which are feigned, though they seem to be real ; 
But skilled, when we please, to relate the reality also,' 

Thus, very fluent in speech, mighty Jupiter’s daughters addressed me. 
Straightway then plucking a branch of luxuriant laurel, the Muses 
Gave it to me for a staff, and inspired me with speech superhuman^ * 

Fitting me thus to make known both the future and also the bygone. 

Next they enjoined me to hymn the immortals, unchangeably blessed, 

Chiefly, however, lo sing their own praises, beginning and ending/ 1 
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Hesiod, Theogonia, 94 

*Ek 7 dp M ovadwy teal iKrj 86 \ov *Air 6 KAarVQ$ 

'Ayfyes doitiol iaaiv M x^ VOt K °d KiOapurral, 

*Ek 81 Aibs 0 a<nAf?es. 

“ Minstrels who come to this earth, as well as all tuneful musicians, 

Spring from the heavenly Muses, and from the far-darting Apollo : 

Kings are from Jupiter sprung.” 

The following are the words in which the author of the Iliad 
invokes the aid of the Muses, to qualify him for enumerating 
the generals of the Grecian host (Iliad, ii. 484): — 

*'E<nr€T€ vvv pot Movaai OAt'/xTrta hotfxdr' exovcrai, 

'Thus ydp Beat i(TT€ irdp€<rre re fore re Ttdvra, 

*H fJLe?S dk K\€OS liov kKOVOfXSV ov$e Tt VSjue V. 

“ Tell to me now, o ye Muses, who dwell in Olympian mansions, 

Ye who are goddesses, present, and knowing all things which befall men, 

Tilings of which we may hear rumours, but never get accurate knowledge — 

Tell to me who were commanders and chiefs of the Grecian army.” 

But the Muses could also take away, as well as impart, the 
gift of song, as appears from Iliad, ii. 594 ff. 

*£ vOa re Mo Ocrat 

*Avr6p.evai Sd/uvpiv r bv (dp^'Cua iravcrav aotSTjs 4 
SreOro yap ivx6p.euos viKt]aep,ev 1 eiirep hu dural 
Movcrat demote v, Kovpat A ibs diy 16x010. 

'A t 5e x o ^oxrdjji€vai rrripbv 6*<rav, dvrdp aoih^jp 
&etnre(riijp d<p4\opro, /cal 4it\4\adov KiOapicrrvu. 

“ That was the spot where the Muses 
Thracian Thamyris met, when they stopped his career as a minstrel. 

Boastingly he had affirmed that, if even the heavenly Muses, 

Daughters of Jove, should compete, he would bear off the laurels for singing. 
Hotly indignant, they smote him with blindness, and took away from him 
Minstrelsy, science divine, and his skill in melodious music,” 

The following passages from the Odyssey refer to Demodocus, 
the bard who sang at. the court of Alcinous, King of the Phaj- 
acians (Odyssey, viii. 43 ff.) 

KoAeVatrfc Se Qelov doiddv, 

AyfidSoKov' rip ydp 'pa 0c v 6 pt b&ictv dpitfiv, 

T4pvew t fairy 0 vfibs inorpvvgctv dettietv, 

4i And summon Demodocus hither, 

Minstrel divine, whom the god hath endowed with most exquisite Science* 
Charming, whenever his spirit impels him to sing for our pleasure/' / r 
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Odyssey# viii. 62 'ff.— 

Krjpv£ 8* eyyvBeu %\$ tv &ywv Ipifyov hoiZhv* 

T bv rrept Mov<r’ itplXyare, Sfoov 8* &ya0dv re kixkSv re, 

*Q<pBa\pS>v ply frpepore Stdov PySetav hotS^y. 

“ Afterward nigh came the herald, conducting the loveable minstrel. 

Him the Muse tenderly loved, but she dealt him good mingled with evil; 

Eyesight she took from him, while she assigned him sweet song in requital.” 

Odyssey, viii. 73— 

Move* &p* &oi5J>y bvtjKey aeiteueyai K\ea &y8pwy k.t.X. 
f “ Nest the Muse stirred tip the bard to resound the achievements of heroes.” 

A little farther on, Ulysses says of Demodocus (Odyssey, 
viii. 479 ff.) : — 

TJaart y hp auBpanrotaty imxOovioto’iv hoibol 
T tprjs tppopol elan Ka\ htSovs flvyefc* &pa ar(p4as 
* Oipas Move* 4dl5a£e, (ptArjcre 5e <j>v\ ov aottiwy. 

“ All men who dwell upon earth stand in awe of, and honour, their minstrels, 

Since the Muse teaches thmi lags, and looks on the tribe with affection.” 

And again he addresses him thus (Odyssey, viii. 487) : — 

Afj/u 68ok% fyoxa ?>V ere fipor&v & tut (op 1 at Tavrtcv, 

*H ere ye Mover ’ ibltia^e Atbs irats, rj ae y 1 Air 6kXo)V. 

A itjv yap Kara K6apov 'Axo-twv btrov betSeis, k.t.A. 

“ Happy I deem thee, Demodocus, far above all other mortals. 

Either the Muse, Jove’s daughter, hath taught thee , or Phoebus Apollo; 

Such the exactness with which thou rdatest the fate of the Argives.” 3 & 

Phemius, the Ithacan minstrel, thus supplicates Ulysses to 
spare his life (Odyssey, xxii. 345 ff.) : — 

*Avt$ rot perbwioB' &x os SWcrai, eitcey doiSov 
II 4<pyrj$, fts re Beaton Kal hudpd>trot<rtv falSct. 

*Avro8foaKros 8’ iipi, Bebs 8c pot 4y <ppecr\u 6ipas 
Tlavroias 4v4<pvcrev. 

“'Afterward, thou thyself shaft lament if thou slayest the minstrel, — 

Me, who sing praise to the gods, and delight mankind with my legends. 
Self-instructed am I, but a god hath implanted within me 
All kinds of narrative lore.” 

3 “That is,” says Mr. Grote, “Demodocus has either been inspired as a poet by 
the muse, or as a prophet by Apollo, for the Homeric Apollo is not the god of song* 
Kalcbas, the prophet, receives his inspiration from Apollo, who confers upon him the 
same knowledge, both of past and future, as the Muses give to Hesiod.” But does 
not this passage itself (Odyssey viii. 488 ) show that* the Homeric Apollo was the god 
of song, as well as the bestower of prophetic intuition ? und do we not learn the 
same from Iliad, *. 603 ? In any case, it is quite clear from Theog. 94, quoted above, 
that Ifeiioiregaydeci Apolfoih this character. 
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The early Greeks believed that the gift of prophecy also, 
as well as that of song, was imparted by the gods to mortals. 
This appears from the following passage • of Homer (Iliad, 
i. 69) 

Kd\x as B€0T0p(S7is 9 bmvoir6\u)V $x* 

A Os jjSri rd r * idvra rd r\ lacrbfJLeva, vp6 t* 46vra, 

Kai vfeffor* yyfaar' 'Axcu&v V I \iov Zicrcv, 

*Hi/ Sid pavro<rbvi\v^ r{]p bi Trope $oifios 'AirdAXwv, 

“ Calchas, the great son of Tkcstor, all other diviners excelling, 

Skilled in the present, foreseeing the future, and knowing tho bygone ; 

Guide of the Grecian gallics from Hellas to Ilion’s roadstead, 

Thanks to that power of divining which Phoebus Apollo imparted 

It is well argued by Mr. Grote that the early Greeks really 
believed in the inspiration of their bards by the Muses (History 
of Greece, i. 477 ff.) 

“ His [the early Greek’s] faith is ready, literal and unin- 
quiring, apart from all thought of discriminating fact from 
fiction, or of detecting hidden and symbolized meaning: it is 
enough that what he hears be intrinsically plausible and seduc- 
tive, and that there be no special cause to provoke doubt. And 
if indeed there were, the poet overrules such doubts by the holy 
and all-sufficient authority of the Muse, whose omniscience is 
the warrant for his recital, as her inspiration is the cause of his 
success. The state of mind, and the relation of speaker to 
hearers, thus depicted, stand clearly marked in the terms and 
tenor of the ancient epic, if we only put a plain meaning upon 
what we read. The poet — like the prophet, whom he so much 
resembles — sings under heavenly guidance, inspired by the 
goddess to whom lie has prayed for her assisting impulse. She 
puts the word into his mouth and the incidents into his mind; 
he is a privileged man, chosen as her organ, and speaking from 
her revelations. As the Muse grants the gift of song to whom 
she will, so she sometimes in her anger snatches it away, and 
the most consummate human genius is then left silent and help- 
less. It is true that these expressions, of the Muse inspiring^ 
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and the poet singing, a tale of past times, have passed from the 
ancient epic to compositions produced under very different cir- 
cumstances, and have now degenerated into unmeaning forms 
of speech ; but they gained currency originally in their genuine 
and literal acceptation. If poets had from the beginning written 
or recited, the predicate of singing would never have been 
ascribed to them ; nor would it ever have become customary to 
employ the name of the Muse as a die to be stamped on licensed 
fiction, unless the practice had begun when her agency was 
invoked and hailed in perfect good faith. Belief, the fruit of 
deliberate inquiry, and a rational scrutiny of evidence, is in such 
an age unknown ; the simple faith of the time slides in uncon- 
sciously, when the imagination and feeling are exalted ; and in- - 
spired authority is at once understood, easily admitted, and 
implicitly confided in.” 

If we extend our researches over the pages of Homer, we 
shall speedily discover numerous other instances of divine 
interference in human affairs, not merely (1) in the general 
government of the world, in the distribution of good and 
evil, and the allotment of the diversified gifts, intellectual, 
moral, and physical, which constitute the innumerable varieties 
of human condition, but also (2) in the way of special sug- 
gestion, guidance, encouragement, and protection, afforded to 
individuals. 

Illustrations of the general control exercised by the gods over 
the fortunes of mankind may be found in the following passages 
of the Iliad, xiii. 730 ff., and of the Odyssey, i. 347 f. ; iv. 236 f . ; 
vi. 188 f. ; viii, 167-175 ; xvii. 218, 485 ff. 

The following are illustrations of the special interference of 
the gods in behalf of their favourites : — Iliad, i. 194 ff., 218 ; iii, 
380 ff ; v. 1 ff ; vii. 272; xiii. 60 f., 435; xvi. 788 ff Odyssey, 
i. 319 ff ; iii. 26 ff ; xiv. 216 f., 227 ; xvi. 159 ff 4 Of the latter 
class of passages, I quote two specimens. 

Compare Prof, BlacWs dissertation on the theology of Horaer in the “ Classical 
s ^ Tol, vii* pp, 414 E 
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Odyssey, i. 319 ff.- — 

'H phy &p &$ etVoutr* yKavnoims *A frfivnf, 

f Opvis 5* &s hyonata dUirraro' r<p tfivl 6ufi$ 

Owe fiivos Hal Qipaos, vnepyriGey re 4 irarpSs 
MaAA ov tr* f) rb irapotQev' 6 5e <ppe<r\u fjcri yohaas 
Qifi^rjaey Hard Qvg6y, otaaro yhp Qeby eivai. 

Thus liaving spoken, the goddess, tho keen-eyed Athene departed, 

Flying aloft like a bird, unobserved : but to him she implanted 
Courage and strength in his soul, and reminded him then of his father 
Far more strongly than ever : he then, perceiving the marvel, 

Wondered exceedingly, thinking a god must have been his adviser. 

When Telemachus urges his youth and inexperience as a 
reason for diffidence in approaching Nestor, Minerva says to 
him (Odyssey iii. 26) 

Tt/A egax\ ^AAa gey a orbs £y\ (ppeal crijai yohoreis, 
y AAAa 54 Hal balgwu vTroQ-fjaeTai' ov yap otco 
y Ow rre Qe&v aenrin y eyeaOai re rpa<f>ejuey re, 

44 Some tilings thou thyself shalt perceive in thine own understanding ; 

Others, again, some god will suggest to thy spirit, for never 
Hast thou been born, or bred up, except by celestial permission.” 

These passages, however, afford only one exemplification of 
the idea which runs through, and in feet, created, the entire 
mythology of the Greeks, viz., that all the departments of life 
and of nature were animated, controlled, and governed by par- 
ticular deities, by whom they were represented, and in whom 
they were personified. 

The Indian mythology, — as is evident to every reader of the 
Vedas, as well as (to some extent) to the student of the 
Puranas,— is distinguished by the same tendency as the Grecian. 
Indra, Agni, Vayu, Varuna, Surya, and many other gods are 
nothing else than personifications of the elements, while V&ch 
or Sarasvatl and some other deities, represent either the divine 
reason by which the more gifted men were supposed to be 
inspired, or some mental function, or ceremonial abstraction. 

In the later religious history, however, of the two races, the 
Hellenic and the Indian, there is in one respect a remarkable 
divergence. Though the priestesses of the different oracles, 
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and perhaps some other pretenders to prophetical intuition, 
were popularly regarded as speaking by a divine impulse/ tlxe 
idea of inspiration as attaching to poems or other compositions 
of a religious, didactic, or philosophical character, very soon 
became extinct. The Greeks had no sacred Scriptures. Their 
philosophers spoke and wrote in dependence on their own reason 
alone. They never professed to be guided by any supernatural 
assistance, nor claimed any divine authority for their dogmas. 
Nor was any such character of infallibility ever claimed for 
any of them by their successors. 

In India, on the other hand, the indistinct, and perhaps 
hesitating, belief which some of the ancient risliis seem to have 
entertained in their own inspiration was not suffered to die cut- 
in the minds of later generations. On the contrary this belief 
grew up by degrees into a fixed persuasion that all the literary pro- 
ductions of those early sages had not only resulted from a super- 
nal impulse, but were infallible, divine, and oven eternal. These 
works have become the sacred Scriptures of India. And in the 
popular opinion, if not in the estimation of the learned, most 
Indian works of any importance, of a religious, scientific, or 
philosophical kind, which were produced at a later period, have 
come to he regarded as inspired, as soon as the lapse of ages had 
removed the writers beyond familiar or traditional knowledge, 
and invested their names with a halo of reverence. 

To return from this digression to the inquiry which was being 
pursued regarding the opinions of the ancient Vedic rishis on 
the subject of their own inspiration : 

How, it will be asked, are we to reconcile this impression 
which the rishis manifest of being prompted by supernatural 
aid, with the circumstance, which seems to be no less distinctly 
proved by the citations made in the preceding section (pp. 108, 
186), that they frequently speak of themselves as having made,, 
fabricated, or generated the hymns, without apparently betray- 

6 See N&gelsfcacVs N&ehhom$rische Theologi.<\ pp, 173 ft 
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mg any consciousness that in this process they were inspired or 
guided by any extraneous assistance ? 

I am not in a position to attempt any very precise expla- ‘ 
nation of this discrepancy. I will only suggest (1) that 
possibly the idea of inspiration may not have been held by the 
earliest rishis, but may have grown up among their successors! 
or (2) that it may have been entertained by some rishis, and not 
by others ; or again (3), if both ideas can be traced to the same 
author (as is possibly the case in It. V. i. 109, 1, 4), we may 
suppose that the one notion was uppermost in his mind at one 
moment, and the other at another; or (4) that he had no very 
clearly defined ideas of inspiration, and might conceive that the 
•divine assistance of which lie was conscious, or which at least he 
implored, did not render his hymn the less truly the production 
of his own mind ; that, in short, the superhuman and human 
elements were not incompatible with one another. 

The first of these suppositions is, however, attended with this 
difficulty, that both conceptions, viz., that of independent unas- 
sisted composition, and that of inspiration, appear to be dis- 
coverable in all parts of the Kig-vcda. As regards the second 
supposition, it might not be easy (in the uncertainty attaching to 
the Vedic tradition contained in the Anukramani or Vedic index) 
to show that such and such hymns were written by such and 
such rishis, rather than by any others. It may, however, be- 
come possible by continued and careful comparison of the Vedic 
hymns, to arrive at some probable conclusions in regard to their 
authorship, so far at least as to determine that particular hymns 
should probably be assigned to particular eras, or families, 
rather than to others. I must, however, leave such investiga- 
tions to be worked out, and the results applied to the present 
subject, by more competent scholars than myself. 

III.-— While in many passages of the Veda, an efficacy is 
ascribed to the hymns, which is perhaps nothing greater than 
natural religion teaches all men to attribute to their devotions, 
in other texts a mystical, magical, or supernatural .power is 



sect. IV.] TO THE ORIGIN OF THE VEDIC HYMNS. 173 

represented as residing in the prayers and metres. (See Weber’s 
Vitjasaneyi-Sanhitse specimen, p. 61.) 

Tims in R. V, i. 67, 3, it is said: Ajo na xdih dadhara 
prithiviffi tastambha dyam mantrebhih satyaik | “ (Agni) who 
like the unborn, supported the broad earth, and upheld the sky 
by true prayers.” The following is part of S&yana’s annotation 
on this verse : Mantrair dim dkaranam Taittiriye samamna- 
tafn | “ deed vd adityasya smrya-lokasya paracho ’tiputad abi- 
bhayuh | tarn chhandobhtr adrihan dhrityd ” iti | yadvd satyair 
mantraih stuyamdno ’ grdr. dyatii tastambha iti | “ The support- 
ing of the sky by mantras is tints recorded in the Taittirlya : 

‘ The gods feared lest the sun and the heaven should fall down; 
they propped them up by metres.’ Or the verse may mean' 
that Agni, being lauded by true mantras, upheld the sky.” 

Hi V. i. 164, 25. — Jayatd sindhum did astabkayad rathaniare 
sUryam pari apasyat | ydyatrasya samidkas tisra ahus tato 
mahnd pra ririche mahatvd | “By the Jagatl metre he fixed 
the waters in the sky ; he beheld the sun in the Rathantara 
(a portion of the Sama-veda) : there are said to be three 
divisions of the Gayatrl; hence it surpasses [all others] in 
power and grandeur.” 

R. V. iii. 53, 12. — Visodmtrasya raxati brahma idarn Blidra- 
tarhjanam | “ The prayer of Yisvamitra protects this tribe of 
the Bharatas.” 

R. V. v. 31, 4. — Brakmana Indram mahayanto arkair avar- 
dhayan Ahaye hantavai u | “ The priests magnifying Indra by 
their praises, have fortified him for slaying Agni.” 

R, V. v. 40, 6. — - ... . Gfdham sUryarrt tamasa apavratena 
turiyMa brahmand avindad Atrili | v. 8. . . . Atrili suryasya 
dim chaxur adhdt, svarbhdnor apa mayd aghuxat | v. 9. YatTi vai 
sdryaM svarbhdnus tamasa avidhyad asurah | Atrayas tam 
pMCdmdmna hi anye asaknuvan | “ Atri, by his fourth prayer/ 
discovered the sun which had been concealed by an unholy 
darkness. 8. . ; . Atri placed the eye of the sun in the sky, 
and hid the delusions of SvarbMnu. ‘ 9, The Atris discovered 
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the sun, which Svarbhanu, of the Asura race, had pierced ; no 
Other could [effect this].” 

R. Y. vi. 7 5, 19.— . . . Dems tam sarve dkurvantu brahma 
mrma mamantaram | “May all the gods destroy him; the 
prayer is my protecting armour.” y 

R. Y. yii. 19, 11. — Nu Indra sUra stiwamdnah Ml brahnut- 
jutas tam'd vamidhasva ityddi | “Heroic Indra, lauded with 
devotion, and impelled by our prayers, grow in body,” etc. 

R. V. vii. 33, 3.— . . . Even nu kafn dasarajfie Suddsam 
pravad Indro brahmand vo Vasishthdh | 5. ... Vasishthasya 
StuvataJi Indrab asrod uruih Tritsubhyah akrinod u lokdm | 
“ Indra has delivered Sudas in the combat of the ten kings 
• through your prayer, Vasishtha. 5. Indra heard Vasishtha 
when he praised, and opened a wide place for the Tritsus.” 

R. V. viii. 15, 7 (— S. V. ii. 995). — Tam tyad indriyani 
brihat tam suskmam uta kratum vajram sisdtl dhishand varen- 
yam | “ The hymn sharpens thy great strength, thy vigour, 
thy force, [and thy] glorious thunderbolt.” <, 

(This verse is translated by Benfey, 8. V. p, 286, who, in a 
note, thus describes the doctrine of the hymns : “ Prayer 
sharpens the thunderbolt, and consequently Indra’s might; for 
the power, etc., of all the gods is derived from the sacrifices and 
prayers of men.”) 

R. V. viii. 49, 9. — Paid nah Ague ekayd pdhi uta dmtiyayd 
pdhi gtrbhis tisnbhir Urjdmpate paid chatasribhir vaso | “Pro- 
tect us, Agni, through the first, protect us through the second, 
protect us, lord of power, through three hymns, protect us 
through four, thou gracious one.” 

The following passage celebrates the numbers of the metres : 

R. V. x. 114,8, 9. — Sahasradha paftekadasani uktha y&vgd 
dydm-prithm tavad it tat | Sahasradha mahimdmb sahasrizp 
ySmd brahma tavatl mk \ has chhanda&dfn yogam aveda dhirafr 
ho dhhhvyaM prati vacham papada } kam ritvijdm ashtamam. 
aUram dkur Earl Indrasya ni chikaya kah mt \ “ There are a 
thousand times Mtzm ukthas; that extends[they extend ?] as 
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far as heaven and earth. A thousand times a thousand arc the 
glorifications; speech is commensurate with devotion. Wlmt 
sage knows the [whole] series [or application] of the metres? 
Who has obtained all the forms of devotional speech ? Whom do 
they call the eighth hero among priests ? Who has perceived 
the two steeds of Indra ? ” 

[The word dhis/mya is said by Yaska, Nirukta, viii. 3, to be 
— to dhishanya, and that again to be — to dhishanabham, 
“springing” from dkkhana, “speech,” or “ sacred speech.” 

I conclude the series of' texts relating to the power of the 
mantras by quoting the whole of the 130th hymn of the 10th 
Mandala of the R. V. : Vo yajfio vismtas tantubhis tatah eka- 
satam devakarmebkir ay at ah \ ime my anti pitaro ye dyayukpm' 
mya apa vaya asate tate | 2. Pumdn enarn tanute utknnatti 
pumdn vi tatnc ad/d ndke asmin \ ime mayukhd upa skedur U 
sadah samdni chakrus tasardni of am | 3. lid dslt prama pratimd 
kifn niddnam djyam Mm dslt pandhih ha dslt | chhandah Mm 
dslt prdugafh him uhtham yad devd dev am ayajanta visve | 
4. A yncr gdyatrl abhavat sayuyvd ushmhayd Savitd sambabhuva | 
anushtubhd Somali uhthair mahascan Pri/uispater brihatl tdeham 
dvat | 5. Virdn Mitrdvarunayor abhisrlr Indrasya trishtub iha 
bhdyah ahnali | Visvdn devdn jayatl dvivesa tena chdhlripre 
rishayo manushydh | 6. Chdhlripre tena rishayo manushyd yajfle 
jdte pitarah nah purane | pasyan manye manasd chaxasd tdnye 
imatii yajfiam ayajante puree | 7. Sahastomdh sahachhandasali 
dvriiah sahapramah rishayali sapta daivyah ! purvesham pan - 
tKdm anudrisya dhird anvdlebhire rathyo na r asmin \ “The 
[web of] sacrifice which is stretched on every side with threads, 
which is extended with one hundred [threads], the work of the 
gods,-— these fathers who have arrived weave it ; they sit where 
it is extended, [saying?] ‘weave forwards, weave backwards/ 
The Man stretches it out and spins it, the Man has extended it 
over this sky* These rays [rishis?] approached . the place 
of sacrifice ; they made the S&ma verses the shuttles for the 
woof. What was the order [of the ceremonial], what the dispo- 
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sition, what the service, what the offering, what the enclosure, 
what the metre, what the preliminary chaunt, and what the 
hymn, when all the gods sacrificed to the god [or, offered up the 
god as a victim]? The gayatrl was produced as the [metre] 
attendant upon Agni; Savitri appeared with the ushnih ; and 
Soma, glorious through hymns ( ukthas ), with the anushtubh ; 
the brihatl preferred the voice of Brihaspati. The virtit 
attached itself to Mitra and Yaruna; the trishtubli , assigned 
to [?] the day, [accompanied] Indra. The jagatl entered into 
the Visvedevas. By this means men were made rishis, [or 
rishis and men were formed]. By this means our mortal fathers 
were made rishis, when this ancient sacrifice was celebrated. 
•Beholding, I know [or I believe I behold] with my mind, [as] 
an eye, those ancients who performed this sacrifice. The seven 
divine rishis, with hymns, with metres, [with] ritual forms, 
and with the prescribed arrangements, steadily contemplating 
the path of the ancients, have, like charioteers, followed after 
the rays.” 

(I - shall not attempt to explain the meaning and purport of 
all the parts of this mystical hymn. The precise signification 
of some of the terms relating to the ceremonial of sacrifice in 
verse 3, is not supplied in any work to which I have access. 
In the rendering of those to which I refer, Mr. Colebrooke, who 
has translated the passage (Essays, !. 34, 35, or p. 18 of W. and 
N.’s ed.) differs from M. Langlois. My object in quoting the 
hymn is to show how the various metres are associated with the 
different deities, in this primeval and mysterious rite, and how a 
certain sanctity of character is thus imparted to them. The 
Atharva-veda (x. 7, 43, 44) gives the second verse somewhat 
differently from the It. V., as follows: Puman enad tayaii 
vdgnnatti pumdn enad vijabkara adhi nake | me mayitkhdupa 
tdkabhur divafii samani chakrus tasarani vdtave | “ The Man - 
weaves and, spins this: the Man has spread this over the sky. 
These rays haze propped up the sky ; they have made the Sfirna 
verses shuttles for the woof.”) , v ^ 
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IV. — But whatever may have been the nature or, the source 
of the supernal illumination to which the rishis laid claim, it 
is quite clear that some among them at least made no pre- 
tensions to anything like a perfect knowledge of all subjects, 
human and divine, as they occasionally confess their ignorance 
of matters in which they felt a deep interest and curiosity. This 
is shown in the following texts : 

R. V. i. 164, 5. — Pakalf. prichchhami manasa avijanan deva- 
ndm ctia nihita paddni | vatse bashkaye adhi sapta tantUn vi 
tatnire kavayah otavai u, | 6. Achikitvan ckikitasas chid atra 
kdvln prichchhami vidmane na vulvan | vi yas tastambha shal 
imd rajaffisi ajasya rape him api stid ekam | 37. Na vi janami 
yad iva idam asmi ninyali sannaddho manasa charami | yadd ' 
md Span prathamajali ritasya ad id vackah asnnve bhagam 
asyah | “ Immature, not knowing in my mind, I enquire ; 
these [are] the hidden or treasured truths [or abodes] of the 
gods ; the sages have stretched out seven threads for a woof 
over the yearling calf [or over the sun, the abode of all things]. 
Not comprehending, I ask those sages who comprehend this 
matter ; unknowing, [I ask] that I may know ; what is the one 
thing, in the form of the uncreated, who has upheld these six 
worlds? 37. I do not recognize if I am like this; I go on 
perplexed and bound in mind. When the first-born sons of 
sacrifice [or truth] come to me, then I enjoy a share of that 
word.” 

(I do not attempt to explain the proper sense of these obscure 
and mystical verses. It is sufficient for my purpose that they 
clearly express ignorance on the part of the speaker. Prof. 
Wilson’s translation of the passages may be compared. Prof. 
Midler, Anc. Ind. Lit., p. 567, renders verse 37 as follows : — 
“ I know not what this is that I am like; turned inward I walk, 
chained in my mind. When the first-born of time comes near 
me, then I obtain the portion of this speech.”) 

R. V. x. 83, agnayah kati sUrydsali kali ushasdh 

kati u md apah | na upaspija/h vah pitaro vaddmi prichchhami 

12 
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kavayo vidmane It&m | “ How many fires are there? how 
many suns? how many dawns? how many waters? I do not, 
fathers; say this to you in jest ; I really ask you, sages, in 
order that I may know.” 

K. Y. x. 129, 5. — Tiraschlno vitato ra'smir eskdm adhah svid 
usld upari svid dslt | retodha dsan mahimdna dsan svadha avd- 
stat prayatih parastdt | 6. Ka\ addha veda hah iha pravockat 
kutah djata kutah iyam insrishtili \ array devd asya visaryanena 
atkd ho veda yatah ababhUva | 7. Iyaffi visrishtir yatah &ba- 
bhuva yadi vd dadhe yadi vd na | yah asya adhyaxah parame . 
vyoman sa any a veda yadi vd na veda | “ Their ray, obliquely , 
extended, was it below, or was it above ? There were generative 
' sources, and there were great powers, svadha (nature) below, 
and effort above. Who knows, who hath here declared whence 
this creation was produced, whence [it came] ? The gods were 
subsequent to the creation of this universe; who then knows 
whence it sprang ? Whence this creation sprang, whether it 
was formed or not, — He who, in the highest heavens, is the 
overseer of this universe,— he indeed knows, or he does not 
know.” 

(The last verse may also be rendered, “ He from whom this 
creation sprang, — whether he made it or not, — he who is the 
overseer of this universe, he knows, or he does not know." 
See the translation of the whole hymn by Mr. Colebrooke in 
his Essays, i. 33, 34, or p. 17 of W. and N.’s ed. See also 
Prof. Midler’s translation and comment in pp. 559-564 of his 
History of Anc. Sanskrit Lit.) • 

We have seen (above, p. 45) that a claim is set rip (by some 
unknown writer quoted by Say ana) on behalf of the Veda that 
it can impart an understanding of all things, past and future, 
subtile, proximate, and remote; and that according to Sankara 
Acharyya (on the Brahma sutras, i. 1, 3) as cited above, p. 52, 
hote, the knowledge which it manifests, approaches to omnisci- 
ence. AH such proud pretensions are, however, plainly enough 
disavowed by the rishis who uttered the complaints of ignorance 
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which I have just adduced. It is indeed urged by Sayana (see 
above, pp. .45, 46) in answer to the objection, that passages like 
B. V, x. 129, 5, 6, can possess no authority as sources of 
knowledge, since they express doubt, — that this is not their 
object, but that it rather is to intimate by a figure of speech the 
extreme profundity of the Divine essence, and the great difficulty 
which any persons not well versed in the sacred writings must 
experience in comprehending it. There can, however, be little 
doubt that the authors of the passages I have cited did feel their 
own ignorance and intended to give utterance to this feeling. 
As, however, such confessions of ignorance on the part of the 
rishis, if admitted, would have been incompatible with the doctrine 
that the Veda was an infallible source of divine knowledge, it be- 
came necessary for the later theologians who held that doctrine to 
deny, or explain away, the plain sense of those expressions. 

It should be noticed that these confessions of ignorance and 
fallibility are by no means inconsistent with the supposition 
that the rislu3 may have conceived themselves to be animated 
and directed in the composition of their hymns by a divine 
impulse. Though the two rivals, Vasishtha and Visvamitra, to 
enhance their own importance, and recommend themselves to 
their royal patrons, talk proudly about the wide range of their 
knowledge (see above, pp. 142-144), it is not necessary to 
imagine that, either in their idea or in that of the other ancient 
Indian sages (any more than in that of the Grecian bards), 
inspiration and infallibility were convertible or co-extensive 
terms. Both the Greek minstrel and the Indian rishi may have 
believed that they received, indeed, such supernatural aid as 
enabled them to perform what they must otherwise have left 
unattempted, but which after all resulted in only a partial 
illumination, and left them still liable to mistake and doubt. 

I must also remark that this belief in their own inspiration 
which I imagine the rishis to have held, falls very far short of 
the conceptions which later writers, whether Naiy&yika, Miman- 
aaka, or Vedantist, entertain in regard to the supernatural origin. 
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and authority of the Veda. The gods from whom the rishis 
supposed that they derived their illumination, at least Agni, 
Indra, Milra, Varuna, Soma, Pushan, etc., would all fall under 
the category of productions, or divinities created in time. This 
is clearly shown by the comments of Sankara on the Brahma 
Sutras, i. 3, 28 (above, pp. 69, 70). But if these gods were 
themselves created, and even (jts we are told in the Rig-veda 
itself, x. 129, 6, cited in p. 178) produced subsequently to some 
other parts of the creation, the hymns with which they inspired 
the rishis, could not have been eternal. The only one of the deities 
referred to in the Rig-veda as sources of illumination, to whom 
this remark would perhaps not apply, is Vach or Sarasvatl, who 
'is identified with the supreme Brahma in the passage of the 
Vrihad Aranyaka Upanishad quoted above (p. 108, note 53) ; 
though this idea probably originated subsequently to the era of 
the hymns. But it is not to created gods, like Agni, Indra, and . 
others of the same class, that the origin of the Veda is referred 
by the Naiy&yikas, MlmSnsakas, or Vedantists. The NaiyS- 
yikas represent the eternal Is vara as the author of the Veda; at 
least, this is the opinion of Udayana Acharyya, the writer of the 
Kusumanjali (in the passages which I shall quote in the Appen- 
dix in a note on p. 81). And the Mlmansakas and Vedantists, 
as we have seen (pp. 52-73, and note 39, pp. 51, 52), either 
affirm that the Veda is uncreated, or derive it from the eternal 
Brahma. Their view, consequently (unless we admit an excep- 
tion in reference to Vach), differs from that of the Vedic rishis 
themselves, who do not seem to have had any idea, either of 
their hymns being uncreated, or of their being derived from the . 
eternal Brahma. 

As regards the relation of the rishis to deities like Indra, it is 
deserving of notice that later mythologists represent the 
former, not only as quite independent of the latter, and as gifted 
with an inherent capacity of raising themselves by their own. 
austerities to the enjoyment of various superhuman faculties, 
hut even as possessing the power of rivalling' the gods them- 
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selves, and taking possession of their thrones. See the stories 
of Nahueha and Vis'vamitra in the First Part of this work, par- 
ticularly pp. 68, 108, and 108. Compare also the passages from 
the Eig-reda, x. 154, 2, and x. 167, 1, quoted above, p. 146, where 
the rishis are said to have attained to heaven, and Indra to have 
Conquered it, by devotion (tap as). 


Sect. Y. — Texts from the Upanishads, showing the opinions of the authors 
regarding their own inspiration, or that of their predecessors. 

I shall now adduce some passages from the different Upani- 
shads, to show what opinions their authors entertained either in 
regard to their own inspiration, or that of the earlier sages, from 
whom they assert that their doctrine was derived by tradition. 

I. Svetasvatara Up. v. 2 (already quoted above, p. 96). — 
Yo yoniM yonim adkitishthaty eko vismni ritpani yomscha sarvah 
rishim prasutarh Kapilam yas tarn ay re jMnair hihhartti jaya- 
manaftcha pasyet | “ He who alone presides over every place 
of production, over all forms, and all sources of birth, who 
formerly nourished with various knowledge that rishi Kapila, 
who had been born, and beheld him at his birth.” 

H. Svetasvatara Up. vi. 21. — Tapah-prahhavad vcda-prasa- 
dachcha Brahma ha Svetasrataro ’ tha vidvan \ atyd'sramibhyah 
paramam pavitram provdcha samyay rishi-sanyha-jushtam \ 
“ By the power of austerity, and by the grace of the Veda, the 
wise Svetttsvatara declared perfectly to the men in the highest of 
the four orders, the supreme and holy Brahma, who is sought 
after by the company of rishis.” (Dr. Boer’s translation, p. 68, 
follows the commentator in rendering the first words of the 
verse thus : “ By the power of his austerity, and the grace of 
God.” This, however, is not the literal meaning of the words 
veda-prasaMchcha, *a reading the correctness of which is not 
denied.) 

III. Mundaka Up. i. 1 ff. (quoted above; p. 18, more at 
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length). — Brahma devanam pratkamak sambabkUva vrnasya 
karitd bhuvanasya yoptd \ Set brahna-vidyaih sarva-vidyd-pra - 
tishtham Atharvdya jyesktha-putrdya prdha | “Brahma was 
horn the first of the gods, he who is the maker of the universe 
and the supporter of the world. He declared the science of 
Brahma, the foundation of all the sciences, to Atharva, his 
eldest son.” 

IV. Chhandogya Up. p. 625 ff. — Tad lia etad Brahma Praja- 
pataye itvdcha Prajapatir Manave Manuk prajabhyah | dchdryya- 
kuldd vedam adhltya, yathd vidhanatTi guroh harmdtiscskena 
abhlsamavritya kutumbe suchau dcse svadhyayam adhlyano 
dhdrmkCtn vidadhad dtmani sarvendriyani sampratishthdpya 
ahdmsan mrva-bhutani anyatra tlrthebhyah sa khalv evam vartta- 
yan yavaddyusham Brahma, -lokarn abkisampadyate na cha punar 
dmrtlate na cha punar avarttate t “This [doctrine] Brahma 
declared to Prajapati, Prajapati declared it to Manu, and Manu 
to his descendants. Having received instruction in the Veda from 
the family of his religious teacher in the prescribed manner, and 
in the time which remains after performing his duty to his pre- 
ceptor ; and when he has ceased from this, continuing his religious 
studies at home, in his family, in a pure spot, communicating a 
knowledge of duty [to young men], withdrawing all his senses 
into himself, doing injury to no living creature, away from holy 
places [?], thus passing all his days, a man attains to the world 
of Brahma, and does not return again, and does not return 
again, [i.e„ is not subjected to any future births].” 

I quote the commencement of Sankara’s comment on this 
passage: Tad ha clad dtma-jftdnar7i sopakaranam am ity etad 
dxarain ityadyaik saha updsanais tadvdehakena granthena ash- 
tdtdhyaya-la.xa.nena saha Brahma IliranyagarbhaJi Parames- 
mro vd taddvarena Prajdpataye Ka'syapaya uvdeha | asdv apt 
Manave svaputreyya | Manuji prajdbhyali | ity exam sruty-aHha- 
sampradaya-paramparayd ay at am upanishad-vijMnam adydpi 
vidvatsv avayamyate | “ This knowledge of soul, with its instrtt-' 
mentis, with the sacred monosyllable om and other formdlse of 
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devotion, and with the book distinguished as containing eight 
chapters, which sets forth all these topics, [viz;, the Chhiindogya 
Upanishad itself] was declared by Brahma Hiranyagarbha, or 
by Paramesvara (the supreme God), through his agency, to 
the Prajapati Kasyapa. The latter in his turn declared it to 
his son Mann, and Manu to his descendants. In this man- 
ner the sacred knowledge contained in the Upanishads, having 
been received through successive transmission of the sense of 
the Veda from generation to generation, is to this day under- 
stood among learned men.” 
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Note I. on Page 10, Line 2. 

I adduce hero some further passages from Indian authors in 
addition to those already cited in pp. 17-19, which depreciate the 
ceremonial, or exoteric parts of the Vedas, in comparison with 
the esoteric knowledge of Brahma. 

- I. My attention has been drawn to the following passage of the 
Bhagavad Gita, ii. 42 if., by its quotation in an (as yet) unpub- 
lished work on Hindu Philosophy by the Rev. Professor K. M. 
Banerjea, of Calcutta : Yam imam pushpitdffi vdcham prava- 
danty avipasckitah | veda-vada-ratah pdrtha nanyad astiti vadi- 
nah | kamatmanah svarga-parah janma-karma-pkala-praddm | 
kriyd-viseska-bahuldm bhogaisvarya-gatim praii | bhogaismrya- 
pra&aktdndm taya ' ' pahrita-chetasam | vyavasdydtmikd buddhih 
samddhau na vidklyate | traigunya-vishaya redd nistraigunyo 
bhavdrjuna | . . . ydvdn art ha udapdne sarvatah samplutodake | 
tdvdn sarveshu vedeshu brdhmanasya vijdnatah | “A flowery 
doctrine (promising future births and. the reward of works, pre- 
scribing numerous ceremonies, with a view to future gratifica- 
tion and glory) is preached by unlearned men, devoted to the 
injunctions of the Veda, assertors of its exclusive importance, 
sensual in disposition, and seekers after paradise. The restless 
minds of the men who, through tjjjs [flowery doctrine], have 
become bereft of wisdom, and art ardent m the pursuit of 
future enjoyment and glory, are not applied to contemplation. 
The Vedas have for their objects the three qualities (sattm, 
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rcyti#, tamas, or ‘goodness,’ ‘passion,’ and ‘darkness’); but be 
thou, Arjuna, free from these three qualities. . . . As great as is the 
use of a well which is surrounded on every side by oyerflowing 
waters, so great [and no greater?] is the use of the Vedas to 
a Brahman endowed with true knowledge.” 

II. Chhfmdogya Up. p. 473 (Colebrooke’s Essays, i. 12).-- 
Adhihi bhagava iti ha upasasada Sanatkumdraih Naradalt, | taih 
ha uvdcha gad vcttha tena md upasida tatas te urddhvaih 
vaxydmi iti | sa ha umcha rigvedam bhagavo 'dltgemi yajurvedafh 
sdma-vedam atharvanam chaturtham itihdsa-purdnam paficha- 
maiit vedanam vedam pitryaM rasim daivaih nidhiih vakovak- 
yam ekayanaM deva-vidyam brahna-vidydm bhuta-vulydih xatra- 
' vidyarh naxatra-vidyam sarpa-dcm-jana-tidyam etad bhagavo 
’dkyemi | so ’ham bhagavo mantra-vid evasmi na atma-vit | 
sruta/ri hy eva me bhagavaddrisebhyas ‘ tarati soham dtma-vid ’ 
iti so 'ham b hag avail sochdmi tarn vul bhagamn sokasya pdraWi 
tdrayato iti | taih ha uvdcha yad tai kificha etad adhyagishtha 
ndma evaitat | ndma vd rigvedo yajur-vedati samaveda dtliar- 
vanas chaturtha itihasa-purdnah paftchamo veddndfh vedah 
pitryo rdsir daivo nidhir vdkovdkyam ekdyanairi deva-vidya 
brahma-vidyd bhuta-ddya xatra-vidyd naxatra-ddya sarpa-deva- 
jana-vidya 7idma evaitad ndma updsva iti \ sa yo ndma brahma 
ity update ydvad ndmno gat a fa tatra asya yathd kdmachdro 
bhavati yo ndma brahma ity update | usti bhagavo ndmno bhdya 
iti | *ndmno vdva bhuyo ’sti iti \ tan me bhagavan bravitv iti | 
“ Nfirada approached Sanatkumitra, saying, ‘ Instruct me, vener- 
able sage.’ He received for answer, ‘ Approach me with [i,*., 
tell me] that which thou knowest; and I will declare to thee 
Whatever more is to be learnt.’ Ntlrada replied, ‘I am in- 
structed, venerable sage, in the Kig-veda, the Yajur-veda, the 
Sama-vedl, the Atharvana, [which is] the fourth, the Itih&sas 
and Puranas, [V||ioh are}^e fifth Yeda of the Vedas, the rites 
of the pitris, arithmetic, the knowledge of portents, and of 
great period^ the art of reasoning, ethics, interpretation, the 
knowledge of Scripture, demonology, the science of war, the 
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knowledge of the stars, the sciences of serpents and deities ; 
this is what I have studied. I, venerable naan, know only 
the hymns ( mantras ); while I am ignorant of soul. But 
1 have heard from reverend sages like yourself that, “the 
man who is acquainted with soul overpasses grief.” Now I, 
Venerable man, am afflicted ; but do thou conduct me across 
my grief.’ Sanatkumara answered, * That which thou hast 
Btudied is nothing but name. The Eig-veda is name ; and 
so are the Yajur-veda, the Sfitna-veda, the Atharvana, the fourth, 
and the Itihasas and Puranas, the fifth Yeda of the Vedas, 
etc. [all the other branches of knowledge are here enumerated 
just as above], — all these are but name : worship the name. 
He who worships a name with the persuasion that it is Brahma, 
holds as it were a dominion at his will over all which that name 
comprehends ;— such is the prerogative of him who worships 
name with the persuasion that it is Brahma.’ ‘ Is there any- 
thing, venerable man,’ asked Narada, ‘ which is more than 
name?’ ‘There is,’ he replied, ‘ something more than name?’ 
‘Tell it to me,’ rejoined Narada.” 

(Sankara interprets the words paUchamam vedanam vedam 
differently from what I have done. He separates the words 
vedanafii vedam from pattchamam and makes them to mean the 
means of knowing the Vedas, i.e., grammar. See above, p. 107.) 

III. Brihadaranyaka Up. iv. 3, 22 (p. 792 ff., p. 228-9 of Dr. 
Roer’s English). — Atm pita apitd bhavati mdtd amdta lokd 
aloha deed adevd vedd aveddh \ atra steno 'stem bhavati bhrUna- 
hd abhruna-hd chanddlo 'chanddlafi paulkaso paulkasah sra- 
mano ’sramanas tapaso 'tdpaso nanvagatam punyena ananvdga- 
Mm pdpena tlvno hi tada sarvan sokdn hridayasya bhavati |, 
“ In that [condition of transcendental knowledge] a father is no 
father, a mother is no mother, the worlds are no %orlds, the 
gods are no gods, and the Vedas ^sTe no $edas. In that con- 
dition a thief is no thief, a murderer of embryos is no murderer 
of embryos, a Ch&ndala no ChSnd&la, a Paulka^lno Paulkasa, 
a Sramana no Sramana, a devotee no devotee ; the saint has 
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then no relation either to merit or sin ; for he then -crosses over 
all griefs of the heart.” 

(I quote Sankara’s explanation of the unusual words nantd- 
gata and ananvdgata : Nanmgatam na anvdgatam anamagatam 
asambaddham ity etat punyena sdstra-vikitena karmand tathd 
pdpem vihitakarana-prathhiddha-kriyd-laxanena | “ Nanvdgata, 
i.e., m (not) amagata, or ananvdgata, i.e., asambaddha. Tliis 
condition is unconnected either with merit, i.e., action enjoined 
by the sftstra, or with sin, i.e., action distinguished as the neglect 
of what is enjoined, or the doing of what is forbidden,”) 

IV. To the same effect the great sage Narada is made to 
speak in the Bhagavata Pur. iv. 29, 42 ff. : Prajapati-palili 
saocad bhagavan Giriso Manuli \ Daxddayah prajadhyaxa 
naishthikah Sanakadayah | Marichir Atryangirasatc Pulastyah 
Pulakah Kratuh | Bhrigur Vapshtha ity ete mcid-anta, btahma- 
vadinah | adyapi vachaspatayas tapo-vidya-samadhibhih | pas- 
yanto ’py na pasyanti pasyantam Paramcsvaram | sabda-brah- 
mani dushpare charanta uruvistare j mantra -ling air vyavach- 
chhinnam bhajanto na vidnh par am | yada yasydnugrihndti 
bhagavan dtma-bkavitah | sa jakdti matim loke vede cha pari - 
nishthitam | tasmdt karmasu varkishmann ajttdnad artha-kdsi~ 
shu | md 'rtha-drishtlM krithdh srotra-sparsiskv. aspiishta-vas- 
tushu j sva-lo/eaffi na vidus te vai yatra devo Janardanah | dhur 
dhUmra-dhiyo vedam sakarmakam atad-vidah | dsflrya darbhaih 
prdg-agraih kdrtsnyena xiti-mandalam | stabdho vrihad-vadkad 
mdnl karma ndvaishi yatparam \ tat karma Hari-toskad yat sa 
vidyd tan-mdtir yayd | “Brahma himself, the divine Girisa 
(Siva), Manu, Daxa and the other Prajapatis, Sanaka and 
other devotees, Marichi, Atri, Angiras, Pulastya, Puiaha, Eratuy 
Bhrigu, Vasishtha — all those assertors of Brahma (as the sole 
Essence), i&d masters of speech, including myself (Narada) as 
the last, though seeisg, are y%t, to this day, unable, by austerity, 
by science, by contemplation, to see Paramesvara (the supreme 
God), who sees all things. Wandering in tbe'vast field of the 
verbal Divinity (the Veda), which is difficult to traverse, men do 
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not recognise the supreme, while they worship him as he is 
circumscribed by the attributes specified in the hymns (mantras). 
When the Divine Being regards any man with favour, that man, 
sunk in the contemplation of soul, abandons all thoughts which are 
set upon the world and the Veda. Cease, therefore, Varhishmat, 
through ignorance, to look upon works which merely seem to pro- 
mote the chief good, as if they truly effected that object, (works) 
which only touch the ear, but do not touch the reality. The 
misty-minded men, who, ignorant of the Veda, declare that 
works are its object, do not know [his?] own world, where the 
divine Janardana abides. Thou who, obstinate man that thou 
art, strewest the whole earth with sacrificial grass, with its ends 
. turned to the east, and art proud of thy numerous immolations, 
thou knowest not what is the highest work of all. That by 
which 'Hari (Vishnu) is pleased, is work ; that by which the 
thoughts are fixed on him, is science.” 

I copy the comment on a part of this passage, viz., on verses 
45 and 46 : Sabda-brakmani vede urur vistaro yasya arthato ’py 
pdra-siinye tasmin varttamand mantrandm lingair vajra-hasta - 
tvddi-guna-yakta-vmdha-devatd-bhidhdna-sdmarthyaih parich- 
chhinnam eva Indradi-rupam tat-tat-karmagrahena bhajantah 
param Paramesmrat/i na viduh || Tarhy anyah ko ndma | kar- 
mady-dgrahatri kited paramescaram eva bhajcd ity ata aha 
‘ y add yam anugrihndti’ | anugrahe hetufi | dtmani bhdvitah san 
sa tadd loke loka-vyavahare vede cka karma-marge parinishthi- 
tarn matiih tyajati | “ Men, conversant with the verbal Divinity, 
the, Veda, of which the extent is vast, and which, as regards its 
meaning also, is shoreless, worshipping ParameBvara [the 
supreme God] under the form of Indra, etc., and circumscribed 
by the marks specified in the hymns, i.e., circumscribed- by 
various particular energies denominated deities, who are charac- 
terised by such attributes as ‘wielder of th# thunderbolt,’ etc. * 
worshipping Him, I say, thus, with an addiction to particular 
rites, men do not know the supreme God. What other [god], 
then, [i? there]? He therefore says, in the words, ‘ When he 
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regards any one with favour,’ etc., let a man* abandoning all 
addiction to works, etc., worship the supreme God alone* The 
reason for this favour [is supplied in the following words] -. 
‘ Sunk in the contemplation of soul, he then relinquishes his 
regard directed to the business of the world and to the Veda, 
i.e., to the method of works.’ ” 

Note II. on Page 22, Line 14. 

Mahldhara on the Vajasaneyi Sanhita (Weber’s ed. p. 1) says, 
in regard to the division of the Vedas : Tatradau Brahna-param- 
parayd prdptaih Vedaffi Vedavyaso manda-matln manushydn 
vichintya tat-kripayd chaturdhd vyasya Itig-yajuh-sdmatharvd- 
khyains chaturo redan Paila- Vaisampdyana-Jamini-Sumantu - 
bhyah kramad upadulesa te cha sm-sishyebhyah | Evam p mram -• 
parayd sahasra-sdkho Vedo jdtah | “ Vcdavyasa, having regard 
to men of dull understanding, in kindness to them, divided into 
four parts the Veda which had been originally handed down by 
tradition from Brahma, and taught the four Vedas, called Rik, 
Saman, Yajush, and Atharvan, in order, to Paila, Vaisampayana, 
Jaimini, and Sumantu ; and they again to their disciples. 
In this way, by tradition, the Veda of a thousand stlkhas was 
produced.” 

Noth III. on Page 65, 4t/j Line from the bottom,. 

The following extract from the account of the Purva-mlmansfi 
philosophy, given in the Sarva-dars'ana-sangraha of Madhava 
Agharyya (Bibliotheca Indica, pp. 127 ff.), contains a fuller 
summary of the controversy between the Mimansakas and the 
Ngyftyikas respecting the grounds on which the authority of 
the Veda should be regarded as resting, than is supplied in any 
of the passages which I have quoted in the body of the work. 
As I have not studied the works of Sahara* Kumarila, Prabha- 
kara, or the other commentators on the Mimfinsa aphorisms, 
I am unable to say how far this ingenious and interesting 
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summary is borrowed from those authors.. It is probably taken 
from them in great part, but the special references made, in the 
course 1 of the discussion, to Udayana Acharyya, VaglsVara, and 
the author of the Ny&ya-bhushaua, and the answers made to 
their objections, rather favour the supposition that the arguments 
urged by the author of the summary are in part original. 

Sydd etat | vedctsya katham apanrushey attain abhulhiyate | 
tat-pratipddaka-pramdndb/ulvdt katham manyethuh apaurusheyd 
vedak | sampradayavichchhede saty asmaryyamdna-karttnkatmd 
dtma-tad iti | tad etad mandam viscshanasiddheli | paurusheya- 
veda-vadibhih pralaye sampradaya-vichchhedasya kaxlkaranut | 
kiflcha kirn idam asmaryyamdna-karttnkatvam ndma | aprattya- 
mdna-karttrikatvam asmarana-gochara-karttrikatmfii td | na 
prathamah kalpali Paramesvarasya karttuh pramiter abkyupa- 
gamdt 1 na dvitlyo vikalpdsahatvd t | tathd hi j him ekena asma- 
ranam abhipreyate sarvair td | na ddyah | ‘ yo dhanna-st/o jita- 
mdna-roskak ’ ityddishu muktakoktishu vyabhichdrdt \ na diitl- 
. yah | sarvdsmaranasya asarvajna-durjfidmtvdt | 

Pauruskeyatte pramdna-sambhatdchcha tcda-vakydni pauru- 
sheyani | vdkyatvat | Kaliddsadi-vakya-vat | veda-takydni apta- 
pranitani | pramdnatve sati vakyatvad Manv-ddi-vakya-vad 
iti | 


Nairn | ‘ Vcdasyadhyayanam sarvath guro-adhyayana-ptlrva- 
kam | vedddhyayana-samanyad adhuna ’ dkyayanam yathd ’ | 
ity anumanam prati sddkanam pragalbkate iti chct | tad dpi na 
pramdna-kotim praveshtum ishte | ‘ Bharaladhyayanarfi sarvaM 
gurv-adhyayana-pUrvakam | Bharatddhyayanatvena sdmpratd- 
'dhyayanath yathd ’ iti a bhdsa-samd na -yoga-xematvd 1 1 nanu tatra 
iti smaryyate ‘ ko hy anyah Pundankdxdd Mahd- 
bhavef ity addv iti chet | tad asdram | ‘ richah 
samdm jajfiire | chhanddrTisi jajftirc tasmad yajus tamdd ago- 
yata ' iti purusha-sUkte tedasya sakartrikatd-pratipadanat | 
Kificha anityaii sabdak sdmdnyavattve sati asmad-adi-vdkyen- 
driya-grahyatodd ghata-mt | mm idam ammdnaM sa etdyaih 
ga-kdra ity pratyabhijM-prapidna-pratihatam iti chet | tad ati 
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phalffu * Iftna-pimdrjdta-kesa-dalita-famd'-dddv iva pratyabhi- 
jftaya samanya-vishayatoena badhakatvabhavat \ 

Nanv asarirasya Paramesmrasya tdlv-ddi-sthdndbhtwena veer- 
nochchdrandsainbhavdt katham tat-pranltatvaih vedasya sy&d 
iti chet | na tad bhadrafk svabhdvato 9 sarirasydpi tasya bhaktd- 
nugrahdrthafn lildwigralia-grahaiia-sambhavat | tasmad vedasya 
apaurusheyatva-meho yuktir nayuktd iti diet | 

Tatra samadkanam abhidhiyate | Kim idam paurusheyatvaM 
sisddkayishitam | purushad utpannatva-matram | yatha amad- 
adibhir ahar altar uchchdryyamdnasya vedasya | pramananta- 
rena artham upalabhya tat-prakdsanaya radiitatvarJi vd | yatha 
asmad-adibhir eva ni badhyamanasya prabmdhasya \ prathame 
■ na vipratipattih | diarame him anumdna-baldt tat-sadhanam 
agama-balad m | na adyah | Md lati-madhavadi-vahyesku savya- 
bhicharatvdt | at ha pramanatve sati iti mishyate iti diet \ tad 
api na vipasdiito manasi vaisadyam dpadyate | pramamntara- 
gockararthapratipada karri hi vdkyam Yedawakyam | tat pra- 
mdndntara~gochamrtha-pratipdd,akam iti sadkyamane * mama 
mdtd bandkyd 9 iti vad vydghdtdpdtdt | kifldia Paramdvarasya 
llla-vigraha-parigrahabhyupagame \ 'py atindriyartha-dananarJi 
na saflgdghatiti desa-hdla-svabhdvawiprahri$htdrtha-grahanopd- 
ydbhdvdt | na dia tachchaxur-ddikam eva tddrik-pra ti ti-janan a- 
xamam iti mantavyam | dmhtdnusdrenaiva kalpandyd asrayani- 
yatvdt | tad uktaik Gurubhih sarvajtta-nh'dkarana-veldydm 1 ya- 
trapy atisayo drishtaji m svdrthdnatilanghandt | dura-suxmadi- 
drishtau syad na rupe srotra-vrittita iti | at a eva na agama 
baldt tat-sadhanam | 

^Tena proktanT iti Paniny-anusasane jdgraty api kathaka- 
mlapa-taittiriyam ityadi-samakhya adhyayana-sampradayarpva- 
wrttaka-vishayatvem upapadyate | tad-wad atrapi sampraddyor 
% pravarttakawishayatvendpy upapadyate | na cha anumana- 
balat sabdasya anityatva-siddhili | pratyabhijfta-virodhat 1 na 
cha asaty apy ekatve samanya-nibandhanam tad iti sampratam] 
samanya-ni bandkanatvam asya balavad-badhakopanip&tad dsthh 
gate kvachid vyabhichara-darsamd vd | tatra kvachid vyabhi- 
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dfi&^'ddnme tad-utprexayam uktaM smtak-prdma nya-vadibhili\ 
'■ ■uiprefceia. hi yo mohdd ajMtam apt badhanam | sa sarm-vyam - 
^%df^hu\mf!ikaydtmd vmasyati * iti |. 

: \Na?w idam pmtyabhijfidnaM ga toad ijati-vishayam na gadi~ 
vyakti-vishayam tasam prati-puntsham bhcdopalamhhml \ any a- 
ihd ‘ Somasarmd 9 dinted iti vibhdgo na sydd it l diet | tad dpi 
sob/iaM na bibhartti gadi-ryakti-bhede pmmcmdhhdtena ; gatvadi- 
jdtl mhaya-ka Ipandydm pramdndbhavdt | Yathd gatmm ajdnata 
eketm em bhimw-de$aparimdna-sar7istJidna-*tyakty-iijMdhan(£~ 
msad bhinna-desam wa alpum wa mahad wa dirgham iva 
vdnianam wa pralhate tathd gavyaktim ajdnata ekd 9 pi 
vyafljaka-bhedat tat-tad-dharma nuband/dm pmtibhdsaic | ctena 
vincddha-dharmadkydsad bheda-pratibhasa iti pratynktam | 
tcitra lath svdbhmtko mruddha-dhannadhyaso bh r da-sad haha t- 
vena abhimatak prdtltiko vet | prathame askld/dh | aparathd 
Sddbhdmkad)heddbhyupaga?ne dam g a- lair an lulachdrayat Chat - 
tra iti prattipattih sydd na tu dasalmtvo ga-hdra iti | dcitiye 
tit na svdbhmiha-bheda-siMhih na hi paropddhi-bhedena, met- 
bhcLvikam aihya/Tt vihanyate | md bhitd nabhaso 9 pi kumbhady- 
upadhi-bhedat svdbhdciko bhedas tatra vydvrita-vyazahdro nadar 
nidanah | tad uktam dchdryyaih j ‘ prayojananta yaj gates tad 
tarndd evft labhyate j ryakti-lahhyantii nadebhya iti gatvadidhir 
vrithd 9 iti | tathd cka i pratyabhijfld yadd sabde jdgartti nirava - 
grahd | amtyatodnximdndm saiva : sarvdni badhate 9 | Etena idam 
apdstcuTi yad avadi Vaglsvareva Man amanoh am ‘ anityah sabdah 
mdriya-viseshti-giinatvat chaxu-rupa-cad 9 iti j sabda-dravyatw ~ 
vddindm pratyaxa-siddheh dhvany anise siddha-sddhanatvdchcha\ 
asmvanatvopddki bddhita> tmchcha | Udayanas tu dsraydprai- 
ydxatve 9 py abhdvasya pratyaxatdm mahatd prahandhena prati- 
pddayan nivrittah kolahalah utpannah sabdah iti vyatahdrdcha- 
ranehdranarn pratyaxaih sabdanityatve pramdnayati s?na | so pi 
vihtddha-clharma -sMisargasya aiipddhikatwpap(ula?ia-nydyena 
datta-rakta-baliwi iva talah samdpohi | ni tya tve sarvadopala bdhy~ 
d/fyupalabdhwprasango yo Nydyabhushan a-kdrohtak so pi dkvani~ 
StiMsktitafya . tfpalamhhdbhyxtpagamdt pratixiptah | yat tu 
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yugapad indriya-sambandhitvena ; pratiniyatgr$aMkdM^ 
skdiyya-bhdvmmmdnam tad dtmmy anaikdntikam asati kalahale | 
tatascha vedasya apaurushcyatayd nirasta-samasta-saiikd-kalaiik- 
dnkuratvena swtali siddhant dharme prdmdnyain iti susthUaml 
Sydd etat j ( pramdnatmpmmanatm svatah Sdnhhyah samdsn- 
tdk | Naiydyikds te paratali Saugatds charamaM svatah \ pra-; 
iliamam, paratak prdhuh pramanyam veda-mdinah | prcmdnat- 
vam svatah prdhuh parataseMpramdnatdm ’ | iti mdi-vivada- 
darsandt kathamkdram svatah siddham dharma-prdmd)iyam iti 
■siddhmatkritya smhriyate | kificha kirn idaih svatah prdmdnyaM 
ndma 1 kirn svaia em prcmanyasya janma | dkomt svasraya - 
fMna-janyatmm him uta svdsrayagMna-sdmagrlganyatmm 
utdho jMna-sdmagnganya-jftdna-viseshdsritatvayJi kifiwa jMnar 
sdMagri-mdtiui-janya-jftdna-viseshd&itatvam | tatra adyah sdva- 
dyah | kdryya-kdrana-bhdvasya bkeda-samanddhikaranatcena 
ekasminn asambhavdt | ndpi dvitiyah | gimasya sato jfidnasya 
pramanyam prati samavdyi-kdranatayd dravyatvdpdtdt | ndpi 
tritlyah prdmdnyasya upadhi tvejdti tve vdjanmdyogdt | mrititvd - 
nadhikaranasya jfidnasya badhatyantabhavali prdmdriyopddhili | 
na cha tasya utpatti-sambhmmh atyantdbhdvasya mtyatvabhyu- 
pagamdt | ala era najdtcr apt janir yujyate \ ndpi chaturthah | 
jndna-visesho hy apramd | visesha-sdmagryd ficka sdmanya-sdma- 
grl anitprarisati | simsapd-sdmagryam iva vrixa-sdmagri | apa- 
ratkd tasya dkasmikatvam prasajet l tasmdt paratastvena smhri ~ 
tdprdmdnyaM . ' mjMna-sdmagnjanyamtam ity ativydptir dpad - 
yeta | paftchama-vikalpam vikalpaydmah j him doshdbh&va-saha - 
krita-jftdna-sdmag rljanyaimm ejM/ndna-samagrl-matra- jamyat- 
pafo: kiM doshdbhdvdsahakntajMna-sdmagnjanyatmm | na 
ddya!i\ doskdbkdva-sakakritajMna-sdmagnjanyatvamevapara^ 
tah pramanyam iti paratali prdmanya-vddibkir urartkarandt | 

* n^z dvitiyafa | doshabhava-sahakritatvena sdmagrydm sahdkri- 
tSke siddhe atimyathd-siddhanvaya-vyatireka-siddhatayd doskSr 
bkdmsya kdramtdyd mjra4ej)dyamdnatvdt j abhdm ^ 
em na bhamti iti cket tadd mktmyam abkdvasya kdryyatvar# 
mti na vd \ yadi ndsti tadd ■, 



APPENDIX. 195 

nityata-prasangak | atka asti kirn apc&'addham kdranatoem 
' f $•' 'i& kubkayatali-pCtkt rajjuh | tad uclitam Udayanena ' bhdvo 
yatUa tathd ’bhdvali hdrandm haryya-vad matah’ id | tathd 
cha prayogdh | vimatd praam jMna-hetvaUmkta-hcte-adhmd, 
Mryatve sati tad-viscshatmt apramd-vat | pmmdnyam parato 
jMyate anabhydsa-damyam sanisayikatmt apramdnya-mt \ 
tasmad ui ’pattern jhaptau cha paratastcc pramdna-sambkavdt 
smtah siddham pmmdnyam ity ctat puti-kushndnddyale iti 
chet | tad clad sJtdsa- mushti-kamndyate | vijMna-sdmagrljan- 
yatve sad tad-atinhtadictp-ajanyatcam pramOydh svatastvam iti 
nirukti-sarnbhavat | asti cha, atm anumdnarn | eimatd prarnd 
vijMna-sdmagnjanyalec sati tad-atirihta-janyd na bhamti | 
apramdtednadki/iaranatmt yhatadi mt \ na cha audayanam 
anumdnarn paratastm-sddkakam iti sanhanlyam | prarnd dosha- 
ryatirikfa-jndna-hcte-ati/ihtajanyd na bhamti | jMnatmd apra- 
rndmd | itipratisdd/iana-graha-graslatvdt\jf>dna-sdinagrl-)ndtrdd 
em prdmotpatti-sambhave tad-atiriktasya gunasya doshabhd- 
vasya vd kdranatva-kalpandydm halpand-gaurava-prasangdch- 
cha j nanu doshasya apramd-hetutvena tad-abhamsya pramdm 
prat* hetutvam durnivaram iti chet | na doshabhavasya apramd- 
pratibandhakatvena anyathd [«?] siddhatmt | ‘ tasmad punch kyo 
doskandm a b /ideas tad-abhdvatah | aprdmdnya-dmydsattcafn 
tenotsargo nayoditah ’ iti | tathd prama-jtiaptir api jfidna-jf/d- 
paka-sdmagrita cm jay ate | na cha samsayanudaya-prasango 
badhaha iti yuktam. vaktim | saty api pratibhdsa-jmshkala- 
kdrane pratibandhaka-doskadi-sainamdhdndt tad-upapattch | 
kiftcha, tdmkam anumdnarn svatali-pramdnaM na vd | ddye 
anaikdnti/idtd | dvitlye tasydpi paratah pmmdnyam evaM tasya 
tasydpi ity anavastka duravastha sydt \ yad atra Kummdfijaldv 
Udayanena jhatiti prachura-pravri ttcli pramanya-nischayad, hin- 
a^ddbfmvam dpadayatdpranyayddi pravrittir hi ichchhdm apex* 
ate tat-prachuryye cha ichckhd-prdchmyyam ichckhd chcshta- 
sddhanatd-jftanarrt taehcha iskta-jdtiyatva-lingdnubhavarJi so 'pi 
indriy&rtka-sannikarsham prdmanya-grahanantu na kmchid 
upayujyate iti tad, dpi taskarasya purasidt kaxe suvarnam 



196 APPENDIX 

upetya aarvangodyhatanam iva pratibkdti j aiali samhitar&adh- 
uncirjMnam eva pramdnatayd avayamyamamm ickckh&fipjatitt- 
yati ity atraiva sphuta eva prdmdnya-grahanasya upayoyadi \ 
Mficha kvadiid api died nimdukitsd praorittUi safft&ayad upa? 
padyetatarhi sarmtra tathd-bhdva-sambhavdtprdmdnya-nischayo 
nirarthakali sydt anischitasya sattmm eva durlabham iti prd - 
mdnyam datta-jalafijalikam bhavet ity alam ati-prapafichena 1 
yasmad uktam ‘ tasmad sad-bodhaltatvena prdptd buddkelt pra- 
mdnata | arthdnyathdtva-keMttha-doshajfidndd apodyate’ iti j 
tasmad dharme svatah-siddha-pramana-b/mve ‘ jyotishtomena 
svarga-kdmo yajeta ’ ityddi-vulhy-artkavdda-mantra-ndniadheydt- 
make vede yajeta ity atra ta-pratyayah prakrityarthoparaktdm 
bhavanam abhidhatte iti siddhe vyutpattim abhyupagadidihatam 
a b h i hi tan vaya-vTuli nam BhattdcJidryyandni siddhanto ydya- 
viskayo niyoya iti hdrye vyutpattim anusaratdm anvitabkidkana- 
vddinam Prabhdkara-gurundiii siddhanta iti sarcam avadatam \ 
“ Be it so. But hp\v [the NaiySyikas may ask] is the Veda 
alleged to be underived from any personal author? IIow can 
you regard the Vedas as being thus underived, when there is 
no evidence by which this character can be substantiated ? , The 
argument urged by you Mlrnansakas is, that while there is an 
unbroken tradition, still no author of the Veda is remembered, 
in the same way as [none is remembered] in the case of the 
soul (or self). But this argument is very weak, because the 
asserted characteristic [unbrokenness of tradition] is not proved; 
since those who maintain the personal origin [i.e., origin from 
a person] of the Veda, object that the tradition [regarding the 
Veda] was interrupted at the dissolution of the universe (pra- 
laya ).* And further: what is meant by the assertion that no 
author of the Veda is remembered? Is it (1) that no author 
-is believed ? or (2) that no author is the object of recollection ? 
The^sf alternative cannot be accepted, since it is acknowledged 
[by us] that God ( Paramesvara ) is proved to be the author. Nor 

1 This objection occurs in a passage of the Kmmnnjali^ which 1 shall quotfr 
farther on, 
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can the second alternative be admitted, as it cannot stand the test 
of the - following dilemma, viz., Is it meant (a) that no author 
of the Veda is recollected by some one person, or (b) by any 
person whatever ? The former supposition breaks down, since 
It fails when tried by such stanzas as this, ‘he who is religious, 
and has overcome pride and anger/ etc . 2 And the latter sup- 
position is inadmissible, since it would be impossible for any 
person who was not omniscient to know that no author of the 
• Veda was recollected by any person whatever. ' '* 

“ And "moreover, [the Naiyayikas proceed], the sentences of 
the Veda must have originated with a personal author, as proof 
exists that they had such an origin, since they have the cha- 
racter of sentences, like those of Kalidasa and other writers. 
The sentences of the Veda have been composed by an authorita- 
tive person, since, while they possess authority, they have, at 
the same time, the character of sentences, like those of Manu 
and other sages. 

“ But [ask the Mlmansakns] may it not be assumed that, ‘All 
study of the Veda was preceded by an earlier study of it by 
the pupil’s preceptor, since the study of the Veda must always 
have had one common character, wliieh was the same in former 
times as now ;’ 3 and that this inference has force to prove 
[? that the Veda had no author or was eternal] ? Such reason- 
ing [the Naiyayikas answer] is of no avail as proof, [for it might 
be said in the same way that] ‘All study of the Mahabharata 
was preceded by an earlier study of it by the pupil’s preceptor, 
since the study of the Mahabharata, from the mere fact of its 
being such, [must have had the same character in former times] 

3 I do not know from what work this verso is quoted, or what is its sequel. To 
prove anything in point, it must apparently go on to assert that such a saint as is 
here described, remember# the author of the Veda, or at least has such superhuman 
faculties as would enable him to discover the author. 

* The purport of this verse is, that as every generation of students of the Veda 
mbst have been preceded by an earlier generation of feathers, and as there is no 
reason to assume any variation in this process by supposing that there ever had been 
any student who taught himself; we have thus a recesms ml infinitum, ami must ..of 
necessity conclude that the Vedas had no author, hut. were eternal. 
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as it has now ; ’ and this mere semblance of an argument would 
be of the same value in either case. But [the Mtm&nsakas 
will ask whether there is not a difference between these two 
cases of the Veda and the Mahabhiirata, since] the smriti de- 
clares that [Vishnu incarnate as] Vyasa was the author of the 
latter, — according to such texts as this, ‘ Who else than Pun- 
darlkaxa (the lotus-eyed Vishnu) could be the maker of the 
Mahabhflrata ? ’ (see above, p. 21), — [whilst nothing of this sort 
is recorded in any Sastra in regard to the Veda]. This argu- 
ment, however, is powerless, since it is proved by these words 
of the Purusha-sTlkta, ‘ From him sprang the ri/c and sdma 
verses and the metres, and from him the yajush verses,’ (above, 

' p. 50) that the Veda had a maker. 

“Further, [proceed the Naiyflyikas], we must suppose that 
sound [on the eternity of which the eternity and uncreatedness 
of the Veda depend] is not eternal, since, while it belongs to 
a genus, it can, like a jar, be perceived by the external organs 
of beings such as ourselves. But [rejoin the Mlmfmsakas], 
is not- this inference of yours refuted by the proof arising from 
the fact that we recognize the letter G, for example, as the 
same we have heard before ? This argument, [replies the 
Naiyayika], is extremely weak, for the recognition in question 
having reference to a community of species (as in the case of 
such words as ‘a jasmine tree with sprouted tendrils [?] cut 
and grown again,’ etc.) has no force to refute my assertion [that 
letters are not eternal]. 

“But, [asks the Miraansaka], how can the Vedas have been, 
composed by the incorporeal Paramesvara (God), who has no 
palate or other organs of speech, and therefore cannot enunciate 
letters? This objection, [answers the Naiyayika], is worthless, 
because, though Paramesvara is naturally incorporeal, lie can 
yeiyby way of sport, assume a body, in order to show kindness 
to his devoted worshippers. Consequently, the arguments; in 
favour of the doctrine that the Veda had no personal author 
*are inconclusive. ; 
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“ I shall dow, [says the Mlmansaka], clear up all these diffi- 
culties. What is meant by this paumsheyatva derivation 
from a personal author’) which it is sought to prove? Is it 
(1) mere procession (■ utpcmnatm ) from a person (purusha), like 
the procession of the Veda from persons such as ourselves, when 
we daily utter it ? or (2) is it the arrangement , with a view to its 
manifestation, — of knowledge acquired through other channels 
of information, in the sense in which persons like ourselves 
compose a treatise ? If the first meaning be intended, there 
will be no dispute. If the second sense be meant, I ask whether 
the Veda is proved [to be authoritative] in virtue (a) of its 
being founded on inference, or (6) of its being founded on 
supernatural information ? The former alternative ( a ) [i.e., that ' 
the Veda derives its authority from being founded on inference] 
cannot be correct, since this theory breaks down, if it be applied 
to the sentences of the Malatl Madhava or any other secular poem, 
[which may contain inferences destitute of authority]. If, on 
the other hand, you say (b), that the contents of the Veda are 
distinguished from those of other books by having authority, 
this explanation also will fail to satisfy a philosopher. For the 
word of the Veda is [defined to be] a word which proves things 
that are not proveable by any other evidence. Now if it could 
be established that this vedic word did nothing more than prove 
things that are proveable by other evidence, we should be in- 
volved in the same sort of contradiction as if a man were to 
say that his mother was a barren woman . And even if we con- 
ceded that Paramesvara might in sport assume a body, it would 
not be conceivable that [in that case] he should perceive things 
beyond the reach of the senses, from the want of any means of 
apprehending objects removed from him in place, in time, and in 
nature. Nor is it to be thought that his eyes and other senses 
alone would have the power of producing such knowledge, since 
men can only attain to conceptions corresponding with what 
■ thhy have perceived. This is what has been said by the Guru 
(Prabhakara) when he refutes [the supposition of ] an omniscieht 



APPENDIX. 

person : ‘ Whenever any object is perceived [by the organ of 
sight] in its most perfect exercise, such perception can only 
have reference to the vision of something very distant or very 
minute, since no organ can go beyond its own proper objects, 
as e.g., the ear can never become cognizant of form.’ Hence 
the authority of the Veda does not arise in virtue of any super- 
natural information [acquired by the Deity in a corporeal shape, 
and embodied in the sacred text]. 

“In spite of the weight attaching [?] 4 to the rule of Panini 
(see above, p. 87) that the grammatical affix with which the 
words Kathaka, Kahlpa, and Taittiriya are formed, imparts to 
those derivatives the sense of ‘uttered by’ Katha, KalSpa, etc., 
• it is established that (lie names first mentioned have reference 
[not to those parts of the Veda being ‘ uttered’ by the sages 
in question, but] to the fact that these sages instituted the 
practice of studying those parts of the Veda. Here also these 
appellations ought to be understood in the same manner, as 
referring to the fact of those sages being the institutors of the 
study of the Veda ; and we are not to think that the eternity 
of sound [or of the words of the Veda] is disproved by the 
force of any inference [to be drawn from those names], since 
this would be at variance with the recognition [of letters as the 
same we knew before] (see above, Mlmansa Sutra, i. 13> 
p. 56). Nor, even though [numerical] unity were not [pre- 
dicable of each particular letter] (see Mlinfinsa Silti’a, i. 20, 
above p. 58), is it proper to insist that each letter is a term 
expressive of a species. The supposition that it is a generic 
term is opposed [?] by the intervention of powerful contrary 
arguments ; or by onr perceiving that sometimes this character 
would fail to be applicable. In respect to those who, while 
they observe that [a definition] is inapplicable in some cases, 
yet.disregard this circumstance, the following remark has been 
made; by those [the Mimfinsakas, etc.] who maintain the self- 

Literally, edtknujh the rule of Panini be awake. The sense given indie text 
is the only one I can think of. 
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proving power [of the Veda] : ‘The man. who through bewilder- 
ment disregards even an unknown refutation, being in all 
matters full of doubt, perishes.’ 

“ But [the Naiyayikas will ask], does not the recognition [of 
G and other letters as the same we knew before] refer to them 
as belonging to the [same] specks, and not as being the [same] 
individual letters, since, in fact, they are perceived to be dif- 
ferent [as uttered by] each person, and since otherwise it would 
be impossible for us to make any distinction [between different 
readers, as when we say], ‘ Somasannnn is reading?’ This 
objection, however, has as little brilliancy as its predecessors, 
and has been answered in this way, viz., that as there is no 
proof of any distinction of individuality between G’s, etc., there' 
is no evidence that we ought to suppose any such thing as a 
species of G’s, etc. [i.e., of G’s and other letters each consti- 
tuting a species]. Just as to the man who is ignorant that G’s 
constitute a species, [that letter], though one only, becomes 
(through distinction of place, magnitude, form [?], individuals, 
and position [?]) variously modified as distinct in place, as 
small, as great, as long, or as short, in the same way, to the 
man who is ignorant of an individuality of G’s, [i.e,, of G’s 
being numerically different from each other], this letter, though, 
only one, appears, from the distinction existing between the dif- 
ferent persons who utter it, to be connected with their respective 
peculiarities ; and as contrary characters are in this way erro- 
neously ascribed [to the letter G], there is a fallacious appear* 
anco of distinctness [between different G’s]. But does this 
ascription of contrary characters which we thus regard as creat- 
ing a difference [between G’s], result from (1) the nature of the 
thing, or v(2) from mere appearance ? There is no proof of 
the first alternative, as otherwise an inherent difference being 
admitted between different G’s, it would be established that 
Chaitra had uttered ten [different] G’s, and not [the same] G 
ten times. But on the second supposition, there is no proof of 
any inherent distinction [between G’s] ; for inherent oneness (or 
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identity) is not destroyed by a difference of extrinsic disguises 
for characteristics]. We must not conceive, from the merely; 
apparent distinctness [occasioned by the separation of its parts] 
by jars, etc., that there is any inherent distinctness in the atmo- 
sphere itself. Tlie fact is that when the action of sound is 
intercepted [by the atmosphere], it ceases to be audible. 5 / It 
lias been said by the Actoryya, ‘ The object which the Naiyfi- 
yikas seek, by supposing a species, is in fact gained from the'; 
letter itself ; and the object at which they aim by supposing an 
individuality in letters, is attained from audible sounds (i.e., the 
separate utterances of the different letters), so that the hypo- 
thesis of species, etc., is useless/ And we thus reach the con- 
* elusion that, ‘ since, in respect of sounds (loiters), recognition 
has so irresistible a power, [literally, wakes, unrestrained], it 
alone repels all inferences against the eternity [of sound, or the 
Veda]. 

This refutes what has been said by VagisVara in the Mana- 
manohara, that ‘ sound is not eternal, because it is the quality 
of a particular organ, as form is of the eye;’ for it is to 
those who declare sound to be a substance, [and to them only ?] 
that the perception [of sound in this manner] is established, 
while as regards audible sound, the assertion of this percepti- 
bility is merely a proving of what is admitted ; and because this 
theory of sound being the quality of a particular- sense is dis- 
proved by the characteristic of not making itself [alwayl?] auditfe. 

6 I tun by no means sure that this sentence is correctly rendered, but have no 
preferable translation to suggest. I owe the reader some apology for the imperfect 
and tentative character of my version in many parts of the remainder of this extract. 
But having begun the translation, I was naturally anxious to carry it oji as far as I 
cOuld. As this part of the Sar va- daitf ana- sangr aha has not before been rendered into 
any European language, and we possess as yet no work which explains completely ail 
the technical terms of Indian logic and philosophy, I am unfortunately in an opposite 
prcdic^pt^at to that on which Kalidasa congratulated himself at the commencement 
of of celebrating #lo race of the llaghus, when he was able to say that he 

cd^}| ? enter upon his subject, which had been previously handled by earlier poets, 

, same ease, as a thread penetrates into a gem which has been perforated by a 

(marnu ..piffra-eamutkirne. eutrasyevasti me yutify)* The 'rniuW 
part of my translation for so much as he finds it to be worth. \ ■ 
though I may have erred in details, I have not mistaken the geWal scope. • ; 
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And Udayana— maintaining by a long dissertation that, though 
the substratum be not perceptible by sense, still the non-exist- 
ence [of sound] is perceptible, and [observing it to be] a cus- 
tomary occurrence that when noise ceases, sound is produced— 
alleges that perception, which is the cause of that phenomenon, 
is a proof of the non-eternity of sound. He also is refuted by 
showing the merely adventitious character of the [effect pro- 
duced on letters by the] influence of opposite qualities [in the 
speakers], just as a sacrificial knife is only stained superficially 
by a bloody oblation. And, again, the difficulty which has been 
raised to the eternity of sound by the author of the Nyaya- 
bhushana, on the ground that it is not observed to he constantly 
perceived,— this difficulty also is removed by the admitted fact' 
that sound which has been articulated in utterance is perceived. 
Once more, the inference which is drawn in reference to there 
being a fixed relation between the articulator and the [sound] to 
he articulated, from sound having reference to the organs [of 
many persons ?] at one and the same time, this is inconclusive 
in itself[?J, there being no confused noise. And hence, as every 
stain of doubt which has come to light lias been set aside by 
the underived character of the Veda, its authority as proof in 
matters of duty is clearly - established. 

. “ Be it so. But [verse] ‘ the Sfmkhyas say that both authorita- 
tiVbffess and non-authoritativencss arc self-derived ; the Naiya- 
yifks maintain that both are dependent on something external ; 
the Bauddhas assert that non-authoritativeness is self-derived, 
while authoritativeness depends on something extraneous to itself ; 
and the upholders of the Ycda declare that authoritativeness is 
self-derived, and the absence of it dependent on something exter- 
nal/ Now, 1 when we obser ve the differences between the assertors 
of these several views, how can it be admitted as a settled point 
that there is such a thing as self-proved authority for duty ? 
And what is this self-proved authority ? What is its source {lit. 
b%l^? ; Hoes’ it spring (1) from self-dependent knowledge ? oi 
(2) from the constituents (or totality) of self-dependent know- 
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ledge? or (3) does it depend on some special knowledge spring- 
ing irom the constituents (or totality) of knowledge? or (4) 
does it depend on some special knowledge springing firoin tlio 
mere constituents (or totality) of knowledge? The first sup- 
position is faulty, from the fact that cause and effect, which are 
categorically distinct, cannot properly be placed in the same 
class, or predicated of the same subject. The second supposi- 
tion is no better, owing to the objection that, whereas knowledge 
is a quality, the character of a substance is here ascribed to its 
self-evidencing authority, since the function of a material cause 
is assigned to it. Nor can the third supposition be allowed, 
for as seif-evidencing power is cither an attribute ( up&dki ) or a 
'species, production (i.e., the being produced) does not apply to 
it. The condition of authoritativeness is the absolute absence of 
any defect in knowledge which has not recollection [?] for its 
basis. Now such authoritativeness cannot possibly he produced, 
as it is admitted that absolute non-existence is eternal; and con- 
sequently the production of specks also is inadmissible. The 
fourth supposition is equally faulty, for special knowledge is 
something unautlioritative, and the constituents of the general [or 
genus] enter into the constituents of the special, as the substance 
of a tree in general enters into the substance of the [particular] 
tree, the sinsapa ( sisu ). Otherwise we should be involved in 
the absurdity that it had no cause. Hence that which depends 
on what is produced from the constituents of knowledge is con- 
fessedly unautlioritative, from its dependence on something ex- 
ternal, and thus your definition will fail by embracing too much 
(atkydpti). 

" Wo shall , now (interposes the MlinSnsaka) propose a fifth 
supposition. What do you mean by ‘springing from the mere 
constituents, [or simple totality] of knowledge V Does it 
mean (1) ‘ the springing from the constituents of a knowledge 
which is accompanied by the absence of defects {i.e., which is 
faultless?),’ or (2) ‘the springing from the constituents a 
knowledge which is unaccompanied by the absence of defects 
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which is faulty)?’ It cannot be the first, for ‘a spring- 
ing from the constituents of knowledge which is accompanied 
by the absence of defects [i.e., which is faultless] is simply 
authpritativeness derived from something external, as is allowed 
by those who maintain that authoritativeness is derived from 
something external. Nor can it be the second, for the character 
of accompaniedness being substantiated in regard to any object) 
by the circumstance of its being accompanied by the absence of 
defects, 6 . ' . . . . 


If you object that non-existence [as in this case of the non- 
existence of defects] cannot bo a cause, then you must tell us‘ 
whether it (non-existence) is an effect or not. If it be not, 
then from the [consequent] impossibility [of any substance], a 
piece, of cloth [for instance], being destroyed, we are entangled 
in the absurdity of supposing that it must be eternal. But 
if non-existence be an effect, what error is there in asserting 
its causality also? thus this rope binds [you] at both ends. 
And Udayana says (Kusumanjali, i. 10), ‘ Just as existence, so 
also non-existence is regarded as a cause, as well as an effect.’ 

And now we shall apply this: variously-understood truth 
ipramd) is (our opponents say) dependent on a cause distinct 
from the cause of knowledge, from the fact of its being a pro- 
duction, and as such, possessing the particular character of a 
production, just as is the case with error [or the absence of 
truth , aprama]. And authoritativeness is regarded as being 
derived from something external, owing to the doubtfulness [of 
the student?] before he has made the matter a subject of repeated 
study,, just as is the case with unauthoritativeness. But to 
describe as self-proved authoritativeness that which, in its 
origin and in its [earliest] comprehension, thus derives its’ 
proof from an external source, is (they say) to make an asser- 

* I am unable to make out the meaning of the remainder of this sentence, and 
must therefore leave it untranslated. 
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tlon which is utterly worthless . 7 But this objection of theirs is as 
vain as beating the air with their fists. [Such a thing as} a pro- 
duction from the constituents of knowledge [being admitted}* it 
is in not being produced from any cause distinct from that, that 
the self-derivation of truth [or knowledge] consists. This results 
from the explanation of the term itself. And here we have also 
an inference [to rely upon]. There being '[such a thing as] a pro- 
duction from the constituents of knowledge, variously-understood 
truth [or knowledge] does not spring from anything distinct 
from this, since it has not erroneousness as its basis, as jars, etc,, 
[have no unhomogeneous material as their basis (?) ]. Nor is it 
to be surmised that Udayana’s inference proves [authoritative- 
'ness to have] an external source. Correct knowledge does not, 
like error, spring from anything distinct from the cause of a 
knowledge which is devoid of defects, because it is knowledge, 
so that [Udayana’s objection] is carried away by the demon of 
adverse proof [?]. And since it appears that authoritativeness 
springs from the simple constituents of knowledge, if you oppose 
that any quality distinct from that, or that the absence of defeat, 
is the cause [of authoritativeness], you will incur the charge of 
making more suppositions than are necessary to explain the 
facts. If it be objected to this, that since defect is the cause of 
unauthoritativeness, it cannot be denied that the absence of defect 
must be the cause of authoritativeness, we deny this, since the 
absence of defect (or faultlessness) is, on other grounds, not 
proved 8 to be that which prevents unauthoritativeness.” 

I shall not attempt to carry farther my translation of this 
abstruse discussion, as the remainder contains scvex*al parts 
which ! should find it difficulty tp render. The real proof or 
disproof of the authority of the Veda must rest on grounds very 

not -know the proper meaning of the word puti-kushmandiiyaU. Futi 
means cither purification ” or “stench;” and ktuhmandayate is a nominal verb 
-formed from kushmantla, a “ gourd.” The compound may therefore mean “ it is like 
a gourd full of filth.” . 

. 8 1 take the myathasiddhatvdt, which I find in the Calcutta text, to be for ( anyatha 
dfiddhttHaf). ‘ ■■ ■ : f 
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much less abstract and metaphysical than such as are here 
Argued with so much subtlety. 

The following passage from Sankara’s commentary on the 
Brahma Sutras, iii. 2, 40, is partly quoted in Prof. Banerjea’s 
forthcoming work on Hindu Philosophy. In the two preceding 
Sfltras, as explained by Sankara, it had been asserted, both on 
grounds of reason and on the authority of the Veda, that God is 
, the author of rewards. In the 40th Sutra a different doctrine is 
ascribed to Jaimini: Dhannam Jaiminir at a era || Jaiminis tv 
acharyyo dharmam phalasya ddtdram manyate | at a era hetoJi 
sruter upapattescha 1 sruyatc farad ay am arthah ‘ smrya-kdmo 
yajeta’ ity evam ddishu vdhyeshu | tatra cha vidhi-sruter vishaya- 
bhavopayamad ydyah svaryasya utpadahah iii yamyate | anya- 
thd hy ananushthdtriho ydya apadyeta tatra asya upadesasya 
vaiyarthyam sydt | nam anuxana-vindsinah karmanali phalatrt 
na upapadyate iti parity akto 'yam paxah | na eslia dosha h sruti- 
prdmdnydt | srutis diet pramdnatii yathd ’ yam karma-phala- 
sambandhah srutak upapadyate tathd halpayitavyah j na cha, 
anutpadya Inmapy apurcam karma vinasyat kdldntaritam pha- 
larn datum sahnoti ity atah karmano vd suxmd kdchid uttard- 
vasthd phalasya vd purrdmsthd apunam ndma asti iti tarkyatc | 
upapadyate cha ayam arthah uktena prahdrena 1 Iscarastu pka- 
laih dadati ity anupapannam avichitrasya kdranasya mchitra- 
kdryydnupapatte/i | mhhamya-nairyhrinya-prasanydd anuslt- 
fhdna-vaiyarthyfipattes cha | tasmad dharmad era phalam iti } 
“‘Jaimini says that for this reason virtue [is the giver of re- 
ward].’ The Aclmryya Jaimini regards virtue [«.«?., the per- 
formance of the prescribed rites and duties] as the bestower 
of reward. ‘ For this reason,’ and because it is proved by the 
Veda. This is the purport of the Vedic text, ‘ Let the man who 
seeks paradise, sacrifice/ and others of the same kind. As here, 
we learn the existence of the object [referred to] in. the Vedic 
injunction in question, it is concluded that sacrifice has the 
effect of producing heaven ; for otherwise we should be involved 
in the absurdity of a sacrifice without a performer [since no one 
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would care to sacrifice without an object ?], and thus the injuiic- 
tion would become fruitless. But may it not be said that it is not 
conceivable that arty fruit should result from a ceremony which 
perishes every moment, so that this view must be abandoned ? 
No, this defect does not attach to our Mlmftnsaka statement, since 
the Veda is authoritative. If the Veda be proof, this connection 
of the reward with the ceremony must be supposed to exist just 
as it is proved in the Veda. And from the fact that a ceremony 
which perishes without generating any unseen virtue, can yet 
produce a reward at a distant time, it must not be concluded 
that there is either a certain subtile ulterior form of the cere- 
mony, or a certain subtile anterior form of the reward, which is 
called ‘unseen virtue.’ And this result is established' in the 
manner before mentioned. But it is not proved that God 
bestows rewards, because it is inconceivable that a uniform 
cause should produce various effects, and because the perform- 
ance of ceremonies would be useless, owing to the inequality 
and unmercifulness which would attach (to the supposed arbiter 
of men’s deserts]. Hence it is from virtue that reward results.” 

How far this passage may be sufficient to prove the atheism 
of the Mlmansa, I will not attempt to say. Before we could 
decide on such a question, the Sutras of that school which 
refer to this question (if there be any such) would have to be 
consulted. 

Professor Banerjea also quotes the following text from the 
popular work, the Vidvan-modataranginl, in which the Mimto- 
sakas are distinctly charged with atheism : Devo na kasekid 
bhuvanasya karttd bhartta na harttd ’pi cha kaschid dste \ 
kdrmdniirOpdni subkdsubkam prapnoti sarvo hi janab pha- 
lani\ vedasya karttd na cha kaschid dste nityd hi kabds.lt, 
raehand hi nityd | prdmdnyam asmin smta eva siddham anadi- 
sid<dh$;$kiratah kathafh tat | “There is no God, maker 
of ^peVworld ; nor has it any sustainer or destroyer , ‘ for 
eipry man obtains a recompense in conformity with his works, 
^either is there any maker of the Veda, for its words' are 
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eternal, and their arrangement is eternal. Its authoritative- 
ness is self-demonstrated , for since this authoritativeness has 
been established from eternity, how can it be dependent upon 
anything beyond itself?” 

I am informed by Prof. Banerjea that the Mlmansaka com- 
mentator Prabhilkara and his school make out the Pflrva 
Mlmfinsa to be an atheistic system, while Kumarila treats it as 
theistic. The last named author makes the following complaint 
at the commencement of his Vartliku, verse 10 : Frayenaiva hi 
niimaffisd loke lokdyatlkritd | tarn astika-pathc karttum ayam 
yatnak krito mayd | “ For in practice the Mlmftnsa has been for 
the most part converted into a Lokayata (atheistic) system 
(see Colebrookc’s Essays, i. 402 ft’., or pp. 259 ff. of W. and - 
N.’s ed.) ; but I have made this effort to bring it into a theistic 
path.” See also the lines which are quoted from the Padma 
Purana by VijnSna Bhixu, commentator on the Sankhya 
aphorisms, in a passage which I shall adduce further on, in a 
note on p. 103. 

Note IV. on Faye 80, Line 18. 

The Tarka-sangralra* says : VdkyarTt dvmdhaffi vaidihmTi lauki- 
kanrha | vaidikam Ismroktatvat sarvam eva pramdnam \ lauki- 
kantv, dptoktam pramdnam any ad apramdnam j “ Sentences are 
of two kinds, Vedic and secular. Vedic sentences, from being 
uttered by Isvara, are all proof [or authoritative]. Of secular 
sentences, those only which are uttered by a competent [or wise] 
person (dpta) are proof ; the rest are not proof.” 

In this text, the authority of the Veda is founded on its being 
uttered by Isvara ; and this characteristic is regarded as limited 
to the Veda. On the other hand, such secular works as proceed 
from a competent person (dpta) are also declared to possess 
authority. Here, therefore, a distinction appears to.be drawn 
between the authority of the Veda and that of all other writings, 

& See p. 40 of Dr, Bailantyne's ed. with Hindi and English Versions, p. 40 of the 
Sanskrit. 

• : ' U ' 
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however authoritative, inasmuch as the former was Uttered by 
Isvara, while the latter have only been uttered by some compe- 
tent person (apta). Butin the Nyaya aphorism, ii. 68, quoted 
in j>. 80, the authority of the Veda itself is made to rest on the 
authority of the wise, or competent person {apta), from whom 
it proceeded. In the aphorism, therefore, either the word apta 
must mean isvara, or we must suppose a difference of view 
between the author of the aphorism and the writer of the Tarka- 
aangraha. We shall see in the next note that the author of the 
Kusumanjali coincides with the Tarka-sangraha. 

If the author of the Nyaya Sutras did not believe in an 
Isvara (see the conclusion of the next note), he could not of 
course derive the Veda from such a source. Prof. Banerjea, in 
his forthcoming work on Hindu Philosophy, quotes the follow- 
ing definition of the word apta from Vatsflyana : Aptali khalu 
saxdt ■krita-dharm a | yathd-dnshtasya artkasya chikhydpayi- 
s/tayd prayuhtah upadeshta | sdxat-karanam artkasya dptis \ 
tayd varttate ity apt ah | “A competent person (apta) means 
one who has an intuitive perception of duty (the word sdxdt- 
krita-dharman is used in the Nirukta, i. 20 ; see Part Second, 
pp. 174 and 176; and p. Do, note 48, above), — an instructor 
possessed by the desire of communicating some subject-matter, 
just as it was seen by him. This intuitive perception constitutes 
competence ( dpti ). A person who has this competence is com- 
petent.” Apta would thus he equivalent to rishi, and could not 
refer to IsVara. 

The following words arc put by the author of the Vishnu 
Purana (iii. ch. 18; Wilson, p. 340) into the moutlr of the 
deluder who promulgated the Bauddha and other heresies : Net 
Ay dpta-vdda nabhaso nipatanti mahdswdh I yuktimad vachanaffi 
grdhyam mayd ’ nyaischa bhavadddhaih | “Words of the com- 
pet^$f»ot, great Asuras, fall from the sky. It is only words 
: by reasons that should be admitted by meandothefs 

Bke yourselyes.” ' V; , • : 
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Note V. on Page 81, Line 10. 

I extract from the Kusumanjali of Udayana AchSrya, and its 
commentary (published at the Sanskrit Press, Calcutta, in the 
Saha year, 1769), some fuller statements of the NaiySyika doc- 
trine regarding the origin and authority of the Veda. Mr. 
Colebrooke (Ess. i. "203, or p. 166 of W. and N.’s ed.) speaks of 
this treatise as bciug accompanied by a commentary of Nara- 
yana Tlrtha ; but the one which is printed in the Calcutta 
edition, is said to be by Haridasa Bhattacharya. Tim object of 
the work appears to be to prove the existence of a personal god 
(IsVara), in opposition to various other antagonistic theories. 

I. KusumSfijali, 2nd Stavaka, at the commencement: A nya- 
thd 'pi paraloka-sadhanamsktltana-samb/tamd id dvitiya-npra- 
tipattili | Any at ha Isvaram rind 'pi para l oka-sad h a naffi yagady- 
amslttltdnaffi sambhavati yagddeh scarga-sadhanatvasya veda- 
gamyatvdt | nitya-nirdoshataya cha vedasya pmmdnyam | rnahd- 
jana-pangrahdeheka prdmdnyasya graha id veda-kdrana tayd 
na Ismm-siddhili | yogardki-sampddita-sdrvaj'hya-kapilddigyfir- 
vaka er a vd redo ' stu ify atm aka | “ pramdydh paratantratmt 
sarga-pmlaya-sambkavdt \ tad-anyasminn arismsad na vidhan- 
tara-sambhamh " | tiabdi pramd vaktri-yathdrtha-vakydrtha-dk’i- 
rfipa-guna-janyd id gunadhdrataya Israra-siddkih | nanu sakar- 
trike 'stu yathdrtha-vdky art ha-dhir gunah | ahartrike cha rede 
nirdoshatvam evaprdmdnya-prayojakam astu | mahdjana-purigra- 
hma cha prdmdnya-gr aha tty ata aha | sarga-prahya-sambka- 
rad" id pralayottaram purm-ceda-niisad tit tar a -vedasya hat/iam 
pmmdnyam mahdjana-porigrahasydpi tadd ablate at | sabdasya 
driityatwm utpanno ga-kdra id prafiti-siddham | pravdhdvie/i- 
chkeda-rUpa-nityatvam api pralaya-sambhardd ndsti id bkdvah | 
Kapilddaya era pUn:a[T\-sargddau pfina-sargdbhyffsta-yogd- 
janya-dkamndmtbhamt sdxdt-knta-sakaldrthdh karttdrah santu | 
Uy dtd dim | “ tad-anyasminn " id j ink'a-ninndna-samartha 
animlM-sgkti-mmpannd yadi sarcajMs tadd laghaidd eha evftl 
Wdmali smkriyatdm i eta bhagavdn Istarah ) anitydsana- 
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mhdyadccbjMnavati cka lisvdsa era nasti | iti widika-vyabaMra- 
vttopak iti na yidhantara-scimbkavafy ihardnanylkartn-rutye iti 
&eshali\ 

“The second objection is that [there is no proof of an Isvara], 
since the means of attaining paradise can be practised independently 
of any such Being. That is to say, the celebration of sacrifices, 
etc,, which arc the instruments of obtaining paradise, can take 
place otherwise, i.e., even without an Isvara (God). For the fact 
that sacrifices, etc., are the instruments of obtaining paradise is 
to be learned from the Veda, while the authority of the Veda 
restf. upon its eternal faultlessness ; and the [immemorial] 
admission of that authority results from its reception by illus- 
trious men. Now, as in this way the Veda is the cause [of final 
liberation], there is no proof of a God. Or let it be supposed 
that the Veda was preceded [composed] by Kapila and other 
sages, who by their wealth in devotion had acquired omni- 
science. 

“ In answer to this, the author says: [verse] ‘Since truth, 
[or authoritativeness] depends on an external source (see the 
passage from the Sarva-darsana-sangraha, above, p. 203), since 
creation and dissolution are probable, and since there is no 
confidence in any other than God, therefore no other manner 
can be conceived [in which the Veda originated, except from 
God (?) ].’ [Comment] Scriptural truth [or authoritativeness] 
is derived from the attribute, possessed by its promulgator, of 
comprehending the true sense of words [i.e., in order to 
constitute the Veda an authoritative rule of duty, it must have 
proceeded from an intelligent being who understood the sense 
of what he uttered, and not, as some maintain (see above, 
gp. 83, 104, 105), from a being who unconsciously breathed it 
out] ; and since God is the substratum of this attribute [of 
intelligence], there is proof of his existence. 

“ But it may be said, that this comprehension of the true: Sense 
of what is uttered may be a quality belonging to a created 
being; and, again, it may be the faultlessness of the uncreated 
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Veda/ which imparts to it its authority, while the [immemorial] 
admission of that authority results from it3 reception by illus- 
trious men. 

“In answer to this, the author says: ‘Since creation and 
dissolution are probable/ Since the previous Veda (the one 
which, existed during the former mundane period) perished after 
the dissolution of the universe, how can the subsequent Veda 
[{.«?,, the one supposed by our opponents to have existed during 
the dissolution] be authoritative, since there was not then even 
any reception of it by illustrious men [who also had all become 
extinct at the dissolution]. That is to say, the non-eternity of 
sound is proved by the conviction we have that letters such as G 
are produced, [and not eternal] ; and even that eternity (or per- 
petuity) of the Veda which consists in unbroken continuity of 
tradition, does not exist, as there is probable proof of a dissolu- 
tion . 10 But, again, some one will say that Kapila and other 
saints— who, from their perception of duty, springing from the 
practice of devotion during the former mundane period; had 
acquired an intuitive knowledge of every subject— may at the 
creation have been the authors of the Veda. This is answered 
in the words, ‘ since there is no confidence in any other but 
God/ If persons capable of creating the universe and possess- 
ing the faculty of minuteness be omniscient, then, for the sake 
of simplicity, let one such person only be admitted, namely, the 
divine Isvara. And no confidence can be reposed in any person 
who is not eternal, or who is not possessed of a knowledge which 
extends to all objects. Thus the Vedic tradition [?] disappears. 
And so he concludes that no other manner [of the origination 
of the Veda ?] can be conceived [except from Isvara?]; that 
is, in the system of those who deny an Isvara [no hypothesis 

10 The MImSnsakas, or at least the Vedantists, seem to reply to this Naiyayika 
objection about the interruption of the tradition of the Veda through the dissolution 
(Of the^iverse, by saying that the Veda was retained in the memory of Brahma 
during the interval f hilst the dissolution lasted. See Kulluka on Mami, i 23, above* 
p/ 5 ; and S ankara on the Brahma SOtras, i. 3, 29, above, pp, 68 and 72; and compare 
passages MaMbhfishya, etc., in the concluding note of this Appendix, 
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can be framed which will account for the production of the 
Veda?].” 

II. Kusuiaanjali, iii. IQ.—Naprarnanam anaptoktir nadmhtc 
kwdiid dptatd | adrisya-drishtau sanajfio na cha mtydyamah 
xamali | ayam hi sai^a-kartrit'cabhavavedakaJi sabdalj andptoktas 
died na pramdnam | dptohtas ched etad-artha-godiam-jfianavato 
nitya-sarm-vdhayaka-jftanavattvmn mdriyady-abhamt \ dyamas - 
ya dianityatmih dushitam emprdy iti veda-kdro nityah sarvajfiah 
siddhyati 1 [Verso] “The word of an incompetent person is not 
authoritative ; nor can there be any competency in regard to a 
thing' unseen. To perceive invisible things, a person must be 
omniscient ; and an eternal scripture is impossible. [Comment] 
'This [supposed] scriptural testimony, denying the fact of any 
creation whatever, if uttered by an incompetent person, would 
be no proof. If it was uttered by a competent person, then the 
person who possessed an acquaintance with this circumstance 
[universal, non-creation] would he master of a knowledge which 
was ' eternal, and universal in its range, from liis not being 
limited by any bodily organs. And wcf'have previously dis- 
proved the eternity of any scripture (see the first extract from 
the Kusurmlnjali, above). Consequently an omniscient and 
eternal author of the Veda is established.” 

III. Ivusumanjali, v. 1. — Kaiyyayojana-dhrityadeh paddt 
pratyayaf.ah sruteh 1 rdkydt sankhya-visesbachdia sadhyo I'ism- 
yid dry ay ah | . . . Pratyayatah prdmwnydt | veda-janya-jMnMi 
kdrana-giim-janyam prarmtmt j pratyaxddi-pramd-mt \ smter 
vedat | tedah paurusheyo vedatvad ayun-eda-vat | kifidm vedttli 
paurmJieyo mhyatmd bharatadi-vat | veda-ta/iyani paiirushey&ni 
mhyatvdd asmad-adi-vahya-vat | [Verse] “An omniscient and 
indestructible Being is to bo proved from [the existence of] effects, 
from the junction of [atoms], from the support [of the earth in 
the, sky], from action, from belief [in revelation], from the 
Veda, sentences, and from particular numbers.” 

The btllowingis so much of the comment as refers to the words 
pmtydyd, sruti, and rdkya: From belief, ?.<?., from authorita- 
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th^e^i-Tlie-'UnoWledgc' derived from the. V eda is derived fropr 
the attributes of its Cause ; since it is true knowledge, like the 
true knowledge derived from perception. From the eruti, i.e., 
the Veda. The Veda is [shewn to be] derived from a person, 
by its having the characters of a Veda, like the Ayur-veda. It 
is also [shewn to be] derived from a person, by having the 
character of sentences, like the Mabsbbarata. The words of the 
Veda are [shewn to be] derived from a person, by their having 
the character of sentences, like the sentences of persons such as 


ourselves.” 

IV. Kusumahjali, v. 16. — ‘ Sydm’ ‘ abhuvam bhamhymny 
'tyddau sanhkyd prmahtn-gd | mmdkhyd 'pi cha sdkhanaM 
nadya-pramchandd rite 1 ValdlkotUmuiymmshena smtantroch -* 
ehardyitiih sanhhya mchyd I ‘ sa aixata eko 'ham bahu syam 
ityadl bahulam uttama-purusha srutcli \ sankhyd-padartham 
any am aka ‘ mmdhbyd' ityadl I sanasMi sakhanam Id Kathaha- 
Kalapakadyah sankhydJt mnhhya-nmhah sruyante \ te chana 
adJtyayamaanatra-nibandkanah 1 adhyetnnam dnaniydtj anadan 
any air api tad-adhj<Mjandt | tasmad aixndnydrtha-dcCr&l bhaga- 
van eta Isvarak karumkali sargaJav amad-ddy-admhtahrishta 
[h?Y hatka/mdi-sanm-rlses/iam adkishthaya yam yafa sakham 
uktamihs taw/ak sahhdyas tannamna vyapadesa iti siddkam hvara-^ 
mananam moxa-hetuk | [Verse] “ The phrases ‘ let me be,’ I was,^ 

‘ I shall be,’ [which occur in the Veda] have reference to a speaker , 
and the designations of the saklm could only have been denved 
from a primeval utterance. [Comment] The first person (I), when 
it occurs in the Veda, must be employed to denote the words of 
a self-dependent utterer. Vow there are many instances there 
of such a use of the first person, as in the words, He 
reflected, I am one, let me become many.’ The author then 
specifies another signification of the term ‘word,’ or name,. 
(sanhhya) in the clause, ‘ and the designations, etc. V or alt 

U I have translated as if there had been a rimrga at the end of this word, though 
t&eis none in the Calcutta text. If the marga be not allowed^ we must translate, 
“ the bodies of Katha, etc., which were drawn by the destiny, etc. 
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tiie sa&htts bear in the Veda the names, the special names, of 
Kathaka, Kahlpaka, ‘etc. And these names cannot be connected 
with the mere study [of these sakhas by Katha, Kalapa, etc.] from 
the infinite multitude of students, since if the Veda had no 
beginning, it must have been studied by others besides the 
persons just mentioned . Wherefore the particular sakhas which 
Isvara, the seer of objects beyond the reach of the senses, the 
compassionate Lord himself uttered, — when at the beginning Of 
the creation, drawn on by the destiny ( adrishta ) of beings like 
ourselves, lie assumed the bodies of Katha, etc.y — these sakhas, 
I say, were designated by the names of the particular sages 
[in whose persons they were promulgated]. And so it is 
'proved that the contemplation of Isvara is the cause of final 
liberation." 

I am unable to say if the ancient doctrine of the Ny&ya was 
theistic, like that of the Kusumanjali, the Tarka-sangraha, and 
the Siddhitnta Muktavali (p. 6 of Dr. Ballantyne’s ed„ or p. 12 
of his "Christianity ‘contrasted with Hindu Philosophy,” and 
p. 3 of Dr. Itder’s Bh&shS-parichchheda, in Bibl. Ind.) The 
remarks of Dr. liber on the subject, in pp. xv., xvi., of the 
introduction to the last named work, may he consulted. The 
subject is also discussed by Prof. Banerjea in his forthcoming 
work on Hindu philosophy. The solution of the question will 
depend much on the interpretation to be given to the aphorisms 
of Gotama, 19-21 of the fourth book. 

Note VI. on Page 89, Line 12. 

I find that the phrase kaldtyayapadishta,yf\i\ch. here (and in 
pi 91, line 21) I have rendered “ refuted by the length of tim e,” 
is « teclmical term in the Nyftya philosophy, denoting 6he of 
the hetv-MMsas, or “ mere semblances of reasons,” and is thus 

l %ffi&padhiharamni atma | sa dvividho jzvatmjH paramalma cha j taird Ihslreih 
| jivatim prati fartram bhimm vibhur nitydeha | “ The 
^iB&tratam of knowledge is soul. It is. of two kinds, the embodied soul/ arii the 
supveroie soul. Of these the supreme soul is tie omnisdent Isvara, one-only^^lSb:' 
^embodied soul is distinct in each body, all-pervading, and eternal,^ ■ 



APPENDIX. 


217 

defined in the Ny&ya Sutras, i. 49 : Ealatyayapadtektah k&ld- 
tlta1i \ which Dr. Ballantyne (Aph. of the' Nyaya, p. 42) thus 
■explains: “That [semblance of a reason] is Mistimed, which 
is adduced when the time is not [that when it might have 
availed].” 

‘ ■ [For example, suppose one argues that] fire does not con- 
tiun heat, because it is factitious, [his argument is mistimed, if 
we have already ascertained, by the superior evidence of the 
senses, that fire does contain heat].'” 

Part of the comment of Yisvanatha on this sOtra is as follows : 
A t'da-kdlasya samdndrthakatmt koMtita-mbdena uhtaik kalasya 
sadhaua-kalasya atyaye abhdce apadishiah prayukto hetuh | etcna 
sadhyabham-prcma-laxanartha -Mi sur.Idtam | mdhyabhtfm-nir- 
naye sadhanasambhavad ayam ecu bddhita-mdhyaka ili ylynte\ 

Note VII. on Page 90, Line 19. * 

See also the passage from the Vrihad Aranyaka Upauisliad 
(Bibl. Ind. pp. 215, 216), quoted in Part Second, pp. 376, 377, 
note 4. 

Note VIII. on Faye 103, Line 9. 

I find that Vijnana Bliixu, the commentator on the Sfmkhya - 
aphorisms, takes very nearly the same view as is here quoted 
from Madhusudana Sarasvatl, in regard to the superiority of 
the Brahma Mlmansa or Vedanta over the other Darsanas. 

In his Sankhya-pravachana-bhSshya (Bibliotheca Indica, pp. 
3 E), he thus writes : Syad etat \ Nydya-misekikdbhydm atra 
avirodho bhweatu | bralma-nimdnisd-yoydbhywm tu urodho ’sty 
em | tdbhyMi nityeswra-sddhamt | atra cha Ismrasya prati- 
shidhyamdnaimt | na cha atrapi vytivakarika-paramartMka- 
bhedena sesvara-nirmara-vadayor avirodho 'stu sesvara-vadasya 
upasana-paratvorsambhamd ili vachyam | viniyamakdbhdvat | 
jmaro Mduijfieya ith nirisvaratvam api loka-vyavahara-siddhcm 
amaryya-vairdgydya anuvaditafii sakyatc atmanaTi sagunaivcm 
iva | na tu M'&pi srutyadav isuarak sphntam pratishidhyate ydna 
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seimrh-vddasyaioa tydcahdrikatvarn awdhdryetd iti j atm uch ~ 
3W/r | vyamliarih^^ bhavati | * asat* 

dltur amivaram' | ityadi-sdstmir 
nirmara-mdctsya ninditatmt i asminn cm idstre vyataharik- 
asyaim pmtishedhasya amaryya-mirdgyddy-artham amwadatv- 
duckitydt | yadi hi laukayatika-matanumrena nityamaryymh 
na pratishidhycta tadd paripUrnornitya-ni^ aiivaryya?daria~ 
ncna tatra chittdtesato mekabhyasa-pratibandhaJi syad iti san? 
khydchdryydnmn dsayah | sesmra-vddasya na kmpi nindadikam 
asti yena upasanddi-paratayd tat idstram sankochyeta \ yat tu 
* ndsti Mnkliya-samafii jfidnam ndsti yoga-samam balam | atm 
tab smnsayo rnd bhtlj jndnain mnkhyam par am smritam ’ iiyadi 
'vtikyam tad~mekdr7i.se cm sd$ikya-jMna$ya dariandntavebhya 
ittkarsham pratipadayati na to lira ra-pratish aid mie \ 'pi | tat lid 
" Pamiarddy^kMb4isht.(^samvUddda^ sekara-vddasyakap&ra- 
mUrtldkatoam aoadhdryate | apt cha ‘ Axapada-pramte cha 
kanade sdn/thya-yogayoli | tydjyah sruti-viri/dho ’miah imtyeka- 
iaranair nribhih | Jaimimye cha Yah/dse mrudhdfhio na kai 
chana | irutyd vcddrtha-vijfmic irutignlram gatau hi tau | iti 
Pardsaropapiirdnddibhyo ’pi brahma-mwidmdyd lira ramie 
balavattvam | yathd | * nydya-tantrdny anekdni tais tair uktdni 
vddibkih | ketv-dgama-saddchmwr yad yuktaih tad npdsyatdm ’ | 
iti moxa-dharma-odkyad api Pardsarddy-akhila~iishta -vyavahd- 
rena brahmammdffisdmydya-vaiicshikddy-iikta livara-sadkaka- 
iiydya eva grdhyo balacattodt | tathd | * Yam na paiyanti yogln- 
drah sdnkhya apt maheivaram | anddi-mdhanam brahma, topi 
eta iaranaih vraja’ | ityddi-kaitrmddi-vdltyaili sdnkhydndni 
isvardjMnasyawa narayanddind prohtatvdchcha | kifteha brahr 
ma-mlmamsayd tsoarah era muhhyo vishayah iipdkrctmddiblw 
avddhritah ( tatrdihie tasya badhe idstrasyaica aprdmmym% 
spat 1 ‘yat-pamh iabdah sa sabdarthaly iti nydydt \ sdnkhyfc 
id^^sya tu punishdrt/mdat-sddhcmayprakriti-puruska^^kat 
^:^f^o : mkayab ■* I iti wmrapratkhedhai^sa-bddhe^ ’pi m 
(tprdmdnydni \ ( Yat-parah sabdali sa iabdarthab ’iti 

dtwbdlcm 
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iti | net \eia[-:brahimMlnid4^ydm apt nvdra eva mukhyo cishayo 
na tu nityamaryam iti vakturn sakyate | ‘ smrity-anacahdsa - 
doskv^pirmanya '-rupa-pUna-pa&asya anupapattyd nityamary 
ya-visisktatvena eva brahina-mrmMmi-vishayat^ | 

brahma-mbdasya para-bra/many era mukhyataya tit < athatah 
para-brahma-jynasa iti na sutritam iti | etena sdnkhya-virodhdd 
brahmd-yogaalarkm ay oh karyyesGara-paratvam api na sankam- 
yam j praknti-svd tan trydpattyd ‘ ra chan an u p apa t tesch a na 
animanam 9 ityddi brahma-sUtra-parampa rd-nupapa,tteseha | 
tathd i sa puneshdm apt guruh Imlend anmachchhedad 9 iti 
yoga-sutrcHadlytyvyasa-bhdshyd splint am wa-mtyatamga - 

rndchcha iti | i ta$madmbhyupqgama-mda-prautVii-radadina eva 
scinkhyasya vydvahdrikekara-pM itishedha-paratayd brahma 

, mimamsa-yogabhyani saha na urodhah | abhyupagama-vadaseka 
sdslre drishtali | yathd Yishmt-puram (i. 17, 54) | ‘ Etc bkinna r 
drisam daily d vihalpdh katkitd mayd | k riled 9 bhyupagamafii 
tatra sa nxepah srfr yaiam mama 1 | iti | astu rd pdpindm jMna- ' 
pratibandhdrtham dstika-darmncshv apy amsatah mili l virud - 
dhartha-ryamsthapanatn teshu icshv arnesh aprdmdnyaiieha | 
h'uti-smnty-aviriidd/ieslm tit mukhya-vishayeshu prdmcuiyam asty 
eva | ata eva Padma-purdne brahma-yoga-darsandtiriktWi ndm 
danamndm nhuld ’py vpapadyate | Yathd tatra Pdrvatm 
prati Isvara-vdkyam | i srinu devi pravaxydm tdmasdni yathd- 
kramam | yeskdm sravana-mdtrema pd ti (yam, jn d nind m apt j pra- 
tkamafh hi mayaicohta.m 'saimm P amp aid di ha m | maehchhakty 
dvesUair npraih samprohtdni total/ par am . | Kanqdena tit sam - 
prokiatfi ms tram ramshiham mahat | Gautamena tathd nydyaih 
sdnkkyaift tu Kapilena vai | dvijanmaud Jaiminiad purvam vcda~ 
maydrthata}} | nirmarena vadena hntam sdstram mahattaram | 
Blmkmem tathd proktam chdndkam ati-garhitam | daily dndfa 
ndsmdrfjidya Vishnund Buddha-rupina, | bauddha- sdstram asat 
. prokbaiit. :iiagnfrnila*patddi/tam | mayd-vtidam asach-chhdstmm 
pmchchkmnam bauddkam eva cha | may aha kathitam devi halm 
hrdhniana-rUpinti | apdrtkam sriiti-vdkydndM dafsayat loka~ 

, gdrMtdm | hama-sm^padyqjyatvam atm cha pratipddyqfa | 
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sarva-karmapan b/iramsad naishkarmyaih iatra ckochydte | par 
r&tma-jimyor aikyavi may a ’tra pratipadyate j brahmmd ’sya 
pm'afrt rUpaM nirgunaih damtarn may a | sarvasya jagato 'py 
aSya namnarthain halau yuge \ vedarthamd mahasastram may d- 
vadam avaidikam | may aim kathitaih devi jagatdfh nasa-kara- 
n&d’ | iti | adhiham tu brahma-mmumsd-bhdshye prapaftchitam 
asmdbMr iti | tasmad dstika-sdstrasya na kasydpy aprdmdnya'fd 
virodho vd sva-sm-viskayeshu sarvcshdm abadhad avirodhachcha 
iti | nanv emm purusha-bahutmmse ’gy asya sdstrasya abhyu- 
pagama-vadatvaffi syat | na sydt | amrodhat | brahma-tmmdfh- 
Sdydm apy ‘ affiso nana-vyapadesad’ ityddi sutra-jdtair jlvdtma- 
bahutvasyawa nirnaydt | sdnlthya-siddha-purushandm atmatmffi 
’ tubrakma-mmdffisayd badhyate eva | ‘ dtmditi tupayanti ’ iti tat- 
sUtrena paramdtmana eva paramdrtha-bhumdv dtmatmvadha- , 
randt | tathapi cha sdnkhyasya na aprdmdnyam |- rydmkdn- 
katmano jivasya itara-dveha-jfidnasya moxa-sddhanatve vivaxi- 
tartke bddhabhdmt | etena sruti-smriti-prasiddhayor ndndtmai- 
kdtmatrayor vydvahdrika-pdramdrthika-bhedena avirodhah | 

“ Be it so : let there be here no discrepancy with the Nyfiya 
and Vaiseshika. But it will be said that the Sankhya is really 
opposed to the Brnhma-mlinansa (the Vedanta) and the Yoga 
[of Prttanjali] ; since both of these systems assert an eternal 
Isvara (God), while the Sankhya denies such an Isvara. And 
it must not be said (the same persons urge) that here also 
[as in the former case of the Nyfiya and Vaiseshika], owing 
to the distinction between practical [or conventional, or regu- 
lative] and essential truths, there may be no [real] con- 
trariety between the theistic and the atheistic theories, in- 
asmuch as it appears that the theistic theory has a vievr 
to devotion [and may therefore have nothing more than a 
j^tical end in view];— you are not, it will be said,, to assert 
tmf- " as there is nothing to lead to this conclusion [or, dis- 
tinction]. For as IsVara is difficult to be known, the atheistic 
theory also, which is founded on popular opinion, may, indeed, 
be maintained, for the purpose of inspiring indifference (to 
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the divine majesty, (just aa it is [erroneously] asserted that 
soul has [the three] qualities); but neither the Veda, nor any 
other sastra contains a distinct denial of an Isvara, by which 
the merely practical [or conventional] character of the theistic 
theory could be shewn. [Consequently the theistic theory is not 
a mere conventional one, but true, and the contradiction be- 
tween the atheistic Sankhya and the theistic systems is real 
and irreconcileable]. 

To this we reply : in this case also the distinction of prac- 
tical arid essential truths holds. For the atheistic theory is 
censured by such texts as the following: ‘They declare a 
world without an Isvara to he false and baseless.’ Now it was 
proper that in tins system (the Sankhya), the merely prac- ' 
tical [or conventional] denial [of Isvara] should be inculcated 
for the purpose of inspiring indifference to the divine majesty, 
and so forth. Because the idea of the author of the Sankhya 
was this, that if the existence of an eternal Isvara were not 
denied, in conformity with the doctrine of the Laukayatikas, 
men would be prevented by the contemplation of a perfect, 
eternal, and faultless godhead, and by fixing their hearts upon 
it, from studying to discriminate [between spirit and matter]. 
But no ccnsui’e on the theistic theory is to be found in any 
religions work, whereby [the scope of] that system might bo 
restricted, as having devotion, etc., in view, as its only end. And 
as regards such texts as the following : — ‘There is no knowledge 
like the Sankhya, no power like the Yoga; doubt not of this, 
the knowledge of the Sankhya is considered to be the highest,’ 
they [are to be understood as] proving the superiority of the 
Sankhya doctrine over other systems, not in respect of its 
atheism, but only of its discrimination [between different prin- 
ciples]. In the same way it is established by the colloquy 
of Parfisara, and all other well-instructed persons, that the 
theistic theory is that which represents the essential truth. 
Further, such texts as the following of the PaWsara Upa- 
purana, and other works, shew the strength of the Brahma- 
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rniin&risii on the side of its theism, viz,, ‘ In the systems of 
Axapada (Gotama) and Kanada, and in the Sankhya and Yoga) 
that part which is opposed to the Veda should be rejected by 
all persons who regard the Veda as the sole authority. In the 
systems of Jaimini and Vyasa (the Vedanta) there is no portion 
contrary to the Veda, since both these sages, by [adhering to] 
the Veda [itself], have obtained a perfect comprehension of 
its true meaning.’ In the same way it results from this text 
of the Moxa-dbarma (a part of the Santi-parva of the Maha- 
bhSrata), viz.: ‘Many systems of reasoning have been pro- 
mulgated by different authors ; [in these] whatever is established 
on grounds of reason, of scripture, and of approved custom, 
'is to be respected;’ [from this text also, I say, it results] that 
the theory,— declared in the Brahma-mlmansa, the NySya, the 
Vaiseshika, etc,, in consonance with the tradition of Parasam 
and all other well-instructed men,— which asserts an Is vara, is 
alone to be received, in consequence of its strength ; and [it is] 
also [to be received] because in such, passages as this of the 
Raurma-purana, viz.,— ‘Take refuge with that Mahesvara, that 
Brahma without beginning or end, whom the most eminent 
Yogis, and the Stlnkhyas do not behold ’— Narayana (Vishnu) 
asserts that the Sfmkhyas are ignorant of Isvara. 

Moreover, Isvara is determined to be the principal subject of 
the Brahma-mlmansa by the introductory statement, etc., of that 
system. If it were open to objection on that side [i.e., on the side 
of its -principal subject], the entire system would be without 
authority. For it is a rule of logic that ‘ the sense of a word 
is that which it is intended to denote.’ But the principal sub- 
jects of the Sankhya are— (1) the grand object of human pur- 
suit, and— (2) the distinction between nature (prakriti) and 
spirit (purusha), which is the instrument of attaining that: 
grand jlpet. Thus the Sankhya does not lose its] authority, 
even.a|ifegh it be erroneous in so far as it denies an Isvara. 

a rule of logic that ‘ the sense of a word ia that 
is mtended tp denote.’ Hence, from its being ail , 
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essential point, the Ssnkhya is weak in so far as it denies an 
Isvara. 

Nor can it be alleged that it is Isvara only, and not the eternity 
of his existence, that is the principal subject of the Brahma- 
ralmftnsu ; since, through the disproof of the objection ( puna - 
pma) that the theistic theory ‘is chargeable with the defect 
of rendering the smriti inapplicable,’ 13 it is ascertained that the 
assertion of an eternal Isvara is the main object of the Brahma- 
mlmftnsa. But as the word lh-ahma is principally employed 
to denote the supreme Brahma, the first aphorism of the 
Brahma-mlmansa does not run thus, ‘ Now follows the enquiry 
regarding the supreme Brahma ; ’ but thus, ‘Now follows the 
enquiry regarding Bruhna’ Hence we are not to surmise' 
that, .from their [otherwise] contradicting the Sankhya, the 
Brahma-mlmansa and Yoga systems must, aim at establishing 
[not an eternal Deity] but a [secondary] Isvara, who is merely 
an effect. For this is disproved (1.) by the Brahma Sutra (ii. 
2, 1) which (founding on the objection that exists to the inde- 
pendent action of Brad /tana or nature) concludes that ‘an 
unintelligent cause of the world cannot bo inferred, as it is 
not conceivable that it should have been framed by such a 

13 1 extract here the entire aphorism referred to (Brahma Sutras, ii. 1,1), with a 
few lines of Sankara’s commentary : *$ Impity-aMvahnsa-dosha-pramiffu Ui chat | na \ 

.. 'aitya-&ntity~anavaMsa-dosha~prasa$p<it * II • • * * tatra pratJmmrk tavat mriti-viro * 
dham npmyasya pm-iharati | yad uktam Brahma era xarvujham jayalah kararjam iti 

tad ay uktam | lcutah'\ smrity^anavakdsa^dosha-prasmgat | tmja mmudhih | 

* fia | /aiiy$»8m?ity^atMQaku$'a-do$ka •prasanydd* iti | yadt sm ri t//~ anavakds a-d osha- 
pmmngena Ihkirti-knrana-vttdah iixipycta eram apy aw/d tiimra-kdram~vddiny<iK 
mriiayo [pavakdsd prasajyeran | (SCitra) “ 4 If it ho said that [this theory] is [wrong, 
as it is] chargeable with the defect of rendering the smriti inapplicable [or contradic- 
ting the [I answer] No, for [the other theory] would he chargeable with the 

defect of rendering other texts of the smpti inapplicable.’ (Comment) Here, he first 
of all proposes and removes the objection of contrariety to the smriti. ‘ It is wrong/ 
says the objector, * to assert that Brahma is the omniscient cause of the world/ 
Why ? ‘Because the fault of making the mnii inapplicable attaches [to this theory],; 

. : ; Tlio difficulty is removed in this way: ‘No, for [the other theory] would hb 
chargeabio, With the defect of rendering other texts of the smriti inapplicable/ 
divine causality were rejected on the ground of rendering th.© 
mf iti inapplicable, still [the antagonistic theory] would he open to the objection: M ■. 

tlios© yttor texts of the mriti which assert a divine causality^ 
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cause,’ and by the series of the following sfltras ; and (2) by the 
fact that the eternity of God is clearly understood, from the 
Yoga aphorism [i, 20], viz., ‘ He is also the instructor of the 
ancients, as he is not circumscribed by time/ as well as from 
the commentary of Vyasa thereon. 14 Thus [if we take into 
account the difference between] the exoteric and esoteric methods 
of discussion, 15 [we shall find that] as the Sankhya has in .view 
a [merely] practical denial of an Isvara, it does not con- 
tradict the Brahma-mimansfl. or the Yoga. The exoteric method 
[or method of approach, to which allusion has been made] is 
referred to in the Sastra. Thus it is said in the Vishnu Purana 
[i. 17, 54, Wilson, p. 132], ‘ These notions, Daityas, which I have 
'described, are the mistakes of persons who look on the Deity 
as distinct from themselves. Hear now briefly from me, [the 
views of those who] have made an approach [ ? to the truth}.’ 

" Or let it be [supposed] that even theistic systems, with the 
view of preventing sinners from attaining knowledge, lay down 
doctrines which are partially opposed to the Veda; and that in 
those particular portions they are not authoritative. Still, in 
their principal contents, which are consonant to the sruti and 
the smriti, they possess authority. Accordingly, in the Padma 
Purana we find a censure passed even upon the several philoso- 
phical systems ( darsanas ), with the exception of. the Brahma 
(the Vedanta) and the Yoga. For in that work IsVara (Maha- 
deva) says to Parvati, ‘ Listen, goddess, while I declare to you 
the tamasa works . (the works characterised by tamos, or the 
quality of darkness), in order ; works by the mere hearing of 

X quote the commentary of Bhoja-riija on this Sotra, as given by Dr* Ballantyne 
(Aphorisms of the Yoga, part first, p. 32): Purvesham j adycinum Brahmadimmapi 
ffftrtor vpadeshta yatak m kalena anamchchhidyate anaditvixt] teehgmpu^ar 
vidiimlimd asii kalena avachchhedah | “Of the ancients, that is, of the earliest 
[beings], Brahma and the rest, he is the guru, the instructor, because ar 
having no beginning, is not circumscribed by time ; while they, on thb hand, 
iiu vii^ had a beginning, are circumscribed by time." - i 

- ] from the context that tho expressions alhyupagama+vftda, u the diode 

which approaches the truth," and praucfhi-toada, “ the l^ode of dw- 
misSon suited to advanced knowledge," answer in some measure to. 
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which even wise men become fallen. First of all, the §aiva 
systems, called Pasupata, etc., were delivered by myself. Then 
the following were uttered by Brahmans penetrated by my 
power, viz. (2), the great Vaiseshika system of which KanSda 
was the author, and (3) the Nyaya and (4) Sfinkhya, which were 
promulgated by Gotama and Kapila respectively. Then (5) 
the great system, the PCirva-[mimansa] was composed by the 
Brahman Jaimipi from Vedic materials, but on atheistic prin- 
ciples. So too (6) the abominable Ckarvaka doctrine was 
declared by Dhishana,' 5 while Vishnu, in the form of Buddha, 
with a view to the destruction of the Daityas, 1 ® promulgated (7) 
the false system of the Bauddhas, who go about naked, or wear 
blue garments. I myself, goddess, assuming the form of a 
Brahman, uttered in the Kali age, the untrue theory of mayo, 
[illusion, the more modern form of the Vedanta], which is 
covert Buddhism, which imputes a perverted and generally cen- 
sured signification to the words of the Veda, and inculcates the 
abandonment of ceremonial works, and an inactivity consequent 
on such cessation. In that system I propound the identity of 
the supreme and the embodied soul, and show that the highest 
form of Brahma is that in which he is devoid of the [three] 
qualities. It was I myself, goddess, by whom this great sastra, 
which, composed of Vedic materials and inculcating the theory 
of illusion, is yet un-Vedic, was declared in the Kali age for the 
destruction of this entire universe.’ We have entered into fuller 
explanations on this subject in the Brahma-mlmansa-bhashya. 
There is, therefore, no want of authority, nor any contradiction, 
in any theistic system, for they are all incapable of refutation in 
their own especial subjects, and are not mutually discrepant. 
Dbes, then, this system (the Sankhya) lay down a merely 
exoteric theory in respect of the multitude of souls also? It 
does not; For in the Brabma-mlm&nsa also it is determined 
by spCh fciJids of texts as the following , (Brahma Stttras, ii; 

w A naine dtyrihaspftti, according to Wilson’s dictionary.* 

,J* See Wilson’s Vishnu Purana, pp. 334 ff. >: v 

v • ' • ■ : ; • . . 15 
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3, 43), viz., ' the embodied spirit is a part of the supreme 
soul, from the variety of appellations/ that there is a multi- 
tude of embodied spirits. But it is denied by the Brahma- 
mlmansa that the spirits ( purusha ) asserted by the Sankhya 
have the character of Soul; for it is determined by the 
Brahma Sutra (iv. 1, 3), 'they approach Him as one with 
themselves/ 1 ’ that on the ground of transcendental truth, the 
supreme Soul alone has the character of Soul.* But, neverthe- 
less, the Sflnkhya is not un authoritative ; for as the other 
discriminative knowledge possessed by the embodied spirit in 
its worldly condition is instrumental to final liberation, this 
system is not erroneous in the particular subject matter which it 
’ aims at propounding. In this way it results from the distinction 
.of practical and real which exists between the two theories (made 
= known by the sniti (Veda) and smriti), of a multitude of souls, 
and the unity of all soul, that [the Sankhya] is not contrary 
[to the Vedanta].” 

Note IX. on Pape 112, Line 22. 

Sayana’s Introduction to R. V. vol i. p. 23 .—Manushya- 
vrittanta-pratipadaka richo narasamsyaJi | “ The nardsansis are 
verses which set forth the histories of men.” 

/ : If these nardsansis were richah, verses of the ‘hymns, and 
if, according to Sayana’s definition, their object was to record 
events in human history, it follows that these verses must have 
referred to non-eternal objects. Either therefore Sfiyana’s 
definition must be wrong, or the author of the Mlmansft 
Sflras must have made a mistake in asserting that the hymns 
contain no reference to events which have taken * place m 
time. / 

11 Tho original Sfltra runs thus : Atma Hi tu upagachehhanti gt$hayadt{ eh& [ 

They approach Hint as one with themselves, and [certain texts] thoud ,-fo 
receive Him as one with, themselves,” This refers to certain texts.-wiieh $!ankara . 
adduces froraone of the UpaUi8hads, apparently. ‘ :: ' '' • 
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Note X. on Page 126, Line 15. 

The expression hero employed, pitfuxdMcha manmabhih, ia ■ 
repeated in R. V. x. 57, 3 (= Vaj. Sanh. 3, 53): Manama, 
Jiummake nardsarrisena somena jntrinMcha manmabhi}i\ “ We 
invoke his spirit with soma accompanied by human praises, and 
by the hymns [dr prayers] of the fathers.” 

The Vaj. San. Sanhita reads stomena, “hymn,” instead of 
somena. The commentator there explains naramnsma stotrena 
as a “ hymn in which men are praised,” and pitrinancha man- 
mabm as hymns “ in which the fathers are reverenced” (pitaro 
yaih stotrair manyante te manmanas tain ityadi). 

Note XI. on Faye 148, Uh Line from the bottom. 

I should have recalled attention here to the verse of the 
Purusha Sukta, R. V. x. 90, 9, quoted in p. 10, and also in 
Part First, pp. 7 and 8, in which the Eik and Sama verses, the 
metres, and the Yajush are said to have sprung from the great 
mystical victim Purusha. 

We have also seen that in the passage of the Atbarva-veda 
cited at the top of p. 11, two of the Vedas are said to have 
sprung from Time. The same Veda, as quoted by Prof. Gold- 
stucker in the Preface to his M|uava-kalpa-sutra, p'. 70, assigns 
yet another origin to the Vedas. Ath. V. xi. 7, 24: Richah 
stimant chhandMisi purafiaffi yajusha saha | uchehhishtaj jajMre 
ityddi \ “ The Rik and Sama verses, the metres, the Purana, 
with the Yajus, sprang from the remainder of the sacrifice. 

Note XII. on Page 149, 3 rd Line from the foot. 

It appears from Prof. Benfey’s note on S. V. ii. 294 (~ B. V. 
ix. 96, 6, qnoted in p. 163), that the scholiast on that passage 
; ritvijam, “ priests.” 
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Note XIII. on Page 176, Line IS. 

In R. V. x. 57, 2, we find the same word tantu occurring : 
Yo yajflasya pras&dkanas tantur deveshu dtatas tarn dkutdM 
nakmaki | “May we obtain [?] him [Agni?] whom we have 
invoked, who is the fulfiller of sacrifice, who is the thread 
stretched to the gods,” 

Prof. Roth quotes under the word tantu the following text 
from the Taittirlya Brahmana, ii. 4, 2, 6 : A tantum Agnir 
divyafh tatdna | tvafh nas tantur uta setur Ague team panthd 
bhavasi deva-yanah | “ Agni has stretched the divine thread. 
Thou, Agni, art our thread and bridge ; thou art the path lead- 
ing to the gods.” 


Additional Note, on Page 5, Line 14, and Page 213, Line 1, 

of the Appendix. 

The following passages from Patanjali’s Mahabh&shya, and 
from the commentaries of Kaiyyata and Nagojibhatta, are ex- 
tracted from fuller quotations given by Prof. Goldstucker in 
pp. 147, 148, of the very learned Preface to his Manava-kalpa- 
sQtra. 

Patanjali . — Nam cha uktalftP? na hi chhandaln&i kriyante nit- 
ydni chhandainsi’ iti \ yadyapy artho nityah | yd tv asau var- 
ndnupdrm sd anityd tad-bhedach-cha etad bhamti s Kdthakain 
Kdlapakam Maudakam Paippaladakam ityadi . . . | Kaiyyata.-— 
l : ffitydni' iti | karttur asmaranat 

asSp’ iti | mahaprabyadishu varttdmpdm-vindse pmar utpddya 
rishayafr saihskdrdtiiaydf ved&rthaM smritva sabda-rachand 
vidadhati ity arthah | ' tad-bhedad’ iti j dnupurei-bheddd ity 
artkah I tatmeha Kafhddayo vedamptirvyak harttdrab em 
ityddi | N%ojibhatta.— vedasya nityatwifo svlkfity# 
afosena anityotvam aha 1 yadyapy a/rtkak’ iti \ anena vedatvdfft 
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kabdarthobhaya-vntddhvanitvam | nanu ‘ dhata yathd pUrvam 
dkalpayad' ' itySdi-srutibalena dnupUrvl api sd eva id navya- 
pUrvq-nftmdMsfcsiddhdntdt sa, nityd id ayuktam atq aha ' mahd- 
pralayadiakv’ id | anupurvyas tat-tat-xana-gkadtatvena anit- 
yatvam. id bhdvafy id kechit | tanna | ‘ yadyapy artho nityak’ 
ityddi-vdkyq-seska-mrodkdt | artkasyapi jyodshtomader anityat- 
vat | pravdhdvichchhedena nityatvam tu ubhayor api tasmad 
manvantara-bkedena anupurvl bkinna eva ‘ prad-manvanta- 
raflchaiskd srudr anyd vidhiyate ’ ity ukter ity anye | pare tu | 
'artho nityah ’ ity atra kntahalva-virodhy-anityatvasya eva 
abhyupagamah pUrva-paxind tadrisa-nityatvasya eva chhandassu 
ukteh | evaficha artha-sabdena atra uearah | mukhyatayd tasya 
eva sarva-'veda-tdtpdryya-vishayatcdt | ‘ vedaischa sarvair aham 
eva vedyah ’ ' id Gltokter ity akuh | varndmipurvydh anityatve 
mmiam aha ‘ tad-bkedachcka’ id | anityatva-vyapya-bhedena 
tat-siddkih | bhedo ’ tra ndndtvam | Tsvare tu na ndndtvam | 
b/tede manafii vyavakaram aha | ‘Kaikaku’ ityddi | arthaikye 
’py anupurvl-bhedad era Kdthaka-kdldpakddi-vyavahdrah id 
bhdvah | atra dnupurm anityd ity ukteh paddni tdny eva id 
dhvanitvaffi tad aha tatascka Kathadayaii ityddi | 

As Prof. Golds tucker has only given (in p. 146 of his Preface) 
a translation of the above extract from Patanjali, and has left 
the passages from Kaiyyata and Nagojibhatta untranslated, I 
shall give his version of the first, and my own rendering of the 
two last. # 

Patanjali.— ’ Is it not said, however, that * the Vedas are not 
made, but that they are permanent (i.e., eternal) ?’ (Quite so); 
yet, though their sense is permanent, the order of their letters 
has not always remained the same; and it is through the dif- 
ference in this latter respect that we may speak of the versions 
of the Kathas, Kalapas, Mudakas, Pippal&dakas, and so on.” 
Kaiyyata bft Pataryali. — “ 'Eternal; 'by this word he means 
that they are so, because no maker of them is remembered. By 
the words, ' the order of their letters,’ etc., it is meant that, the 
Order of the letters being destroyed in the great dissolutions pf 
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the universe, etc., the rishis, when they are again produced, 
recollecting, through their eminent science, the sense of the 
Veda, arrange the order of the words. By the phrase, ‘ through 
the difference of this,’ is meant the difference of order. Conse- 
quently, Katlia and the other sages [to whom allusion was made] 
are the authors of the order of the Veda.” Nagojibhatta on 
PatanjaUaftd Kmyyata. — “ Admitting in part the eternity of the 
Veda, he declares in the words, ‘ though the sense is eternal,’ etc,, 
that it is also in part not eternal. By this clause, vedicity, or the 
essence of the Veda, is [declared to consist in] being sound com- 
posed of both its constituents, viz., words and their meanings. 
But is not the order eternal, since it is a settled doctrine, 
both of the new and the elder Mlmtinsakas, 18 on the strength 
of such Vedic texts as this, ‘ the creator made them as before,’ 
etc., that the order also is the very same? No; this is incor- 
rect, and in consequence, he says, ‘ in the great dissolutions,’ 
etc. Some say the meaning of this is, that the order is not 
eternal, inasmuch as it exists in particular [or successive] 
moments. But this is wrong, because it is opposed to the rest 
of the sentence, viz., the words, * though their sense is eternal,’ 
etc,, and because the objects signified also, such as the jyotish- 
toma sacrifice, are not eternal. Others say that both the sense 
and the order of the words are eternal [or permanent], owing 
to the continuity of the tradition; and that consequently it is 
in different manvantaras that-the order of the words is diffe- 
rent, according to the text, ‘in every manvantara this sruti 
(Veda) is made different.’ Others again think that in the 
words, ‘ the sense is eternal,’ etc., an assertion is made by 
an objector of a. non-eternity opposed to [mere] production, ' 
since it is only such a [qualified] eternity [or permanence] 
that is mentioned in the Veda ; and that thus the word * sense/ 
or 1 object’ (< artkali), here refers to Isvara, because. he is the 
principal object which is had in view in the whole of the 
Veda, according to the words of the Bhagavad-gitS (xv. 15), 

w This mejmg, I suppose, Vodanisfes and Pum Mlmanwkiw. ' 
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‘ It is I whom all the Vedas seek to know.’ He next states 
the proof of the assertion that the order of the letters is not 
eternal, in the , words, ‘ through the difference of this,’ etc. 
The difference in the order is proved by the difference in the 
things included under the category of non-eternity. Difference 
here means variety. But in Is'vara (God), there is no variety. 
He declares ordinary practice to be the proof of difference, in 
the words ‘ Ivatbaka,’ etc., which mean that, though the sense 
is the same, we use the distinctions of Kathaka, Kalapaka, etc., 

’ in consequence of the difference of order. Here by saying that 
the order is not eternal, it is meant that the words are the same, 
and thus the [full] character [of the Veda], as sound [consisting 
both of words and their meanings, is preserved?]. And this is- 
what is asserted in the words, ‘consequently Katha and the 
other sages,’ etc.” 

After quoting these passages at greater length than 1 have 
given them, Prof. Goldstucker goes on to remark in his note r 
“ I have quoted the full gloss of the three principal commen- 
tators, on this important Sutra [of Panini] and its Varttikas, 
because it is of considerable interest in many respects. . . . ^ e 
see Kaiyyata and Nagojibhatta writhing under the difficulty ot 
reconciling the eternity of the Veda with the differences of its 
various versions, which, nevertheless, maintain an equal claim 
to infallibility. Patanjali makes rather short work of this much 
vexed question ; and unless it be allowed here to render his 
expression varna (which means letter ), woid, it is ^ are y 
possible even to understand how he can save consistently the 
eternity or permanence of the ‘sense’ of the \ eda.. That t e 
modem Miraausists maintain not only the ‘eternity of tie 
sense,’ but also the ‘ permanence of the text,’ which is tanta- 
mount to the exclusive right of one single version, we learn, 
amongst others, from Nagojibatta. But as such a doctrine has 
its obvious dangers, it is not shared in by the old Mimansists, 
nor by Nagoji, as he tells us himself. He and Kaiyyata inform 
ug therefote that amongst. o$her theories, there is one, according 
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to which the order of the letters (or rather words) in the Vaidik 
texts got lost in the several Pralayas or destructions of the 
worlds; and since each Mamvantara had its own revelation, 
which differed only in the expression, not in the sense of the 
Vaidik texts, the various versions known to these commentators 
represent these successive revelations, which were ‘remem- 
bered/ through their ‘ excessive accomplishments/ by the Eishis, 
who in this manner produced, or rather reproduced, the texts cur- 
rent in their time, under the name of the versions of the Kathas, 
Kalapas, nnd so on. In this way each version had an equal 
claim to sanctity. There is a very interesting discussion on the 
same subject by Kumarila, in his Mlm&nsa-v&rttika (i. 8, 10).” 
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Abhyupag^ma-vada, 224 
Accentuation, 18 
AchSryya, 202 
Achvuta, 26 
Aditi, 122, 140, 156 
Adityas, 70, 130, 140 
Adhoxaja, 28 
Adhvaryu, 3, 35, 37 f. 
Adhvaryava (Yajur) Veda, 
HO 

Adpish^a, 83, 216 
Agastya, 143 

Agni, 18, 28, 51, 117, 120, 
122, 123, 126, 126-129 
passim, 132-140 passim, 
144, 145, 147, 149, 162, 
164, 170, 173, 174, 176, 
180, 227 . . 

Agni a source of inspira- 
tion, 166 ff. 

Agnihotra, 65 
Ahankara, 102 
Aila (Pururavas), 29 
Air, 3 ff., 43 
Aifcareya Br., 4 
Alcinous, 166 
Ancients, 95 
Anga, 35 
Angis, 18 

Angiras, 18, 117, 120, 126, 
142,147, 188 
Angirases, 141 
Anukramams, 89, 172 
Antislitabli, 7, 176 
AnurySkbySnas, 105 


-, 44, 91 
Li ,»« AW «>iyatra, 43 
.polio, 165 ff. 
psarao, 104, 143 
pta, 209 f. 

ranyakas, 1, 15 


Argives, 167 
Anuna, 186 
Arka, 120 
Arthavadas, 70, 96 
Aryaman, 164 
Asuri, 99 
Asmaka, 35 
Asridh, 122 
Astronomy, 19 
Asura, 156 
Asuras, 31, 174 
Asvalayana, 91 
A^vattha, 28 

Asvins, 117, 124, 129, 

132 f., 138, 139, 140 
Atiratra, 7 
Ativyapti, 204 
Atharvan, priest, 37 
Atbarvan, sage, 18, 117, 
120, 157, 182 
Atharyangirases, 8, 27, 104 
Atbarva Parisishtas, 36 f, 
Atbarvanas, 37 
Atbarva-veda quoted, 10, 
120, 155, 158, 159, 176, 
227 

Atri, 117, 119, 173, 188 
Atris, 139, 173 • 
Auddalaki, 60 
Aufrecht, Cat of Bodl. 

Sans. MSS., 17, 22, 33 
Aupamanyava, 111 
Axapada (Gotama), 222 
Ayasya, 136 
Ayatayama, 33 
Ayur-veda, 80, 215 


B. 

Babara, 60, 61, 63, 112 
BSdar&yana, 47, 50, 51, 65 
Babvyicbas, 27, 35, 37 
, Ballantyne'e Aphorisms of 
}. thejnm5naa, 52 fF. 


Ballantvne’s Aphorisms of 
the Nyaya, 74 ff., 216 f. 

Aphorisms of 
the Sunkhya, 81 

Aphorisms of 
the Vedanta, 60, 52 

Aphorisms of 
the Yoga, 223 

Christianity 

contrasted with Hindu 
Philosophy, 72, 112, 216 
- Malmbhfishya, 


72, 155 


Siddhanta- 

muktavali, 216 

Synopsis of 


Science, 103 

- Tarka-eangra- 

ha, 209 

Baneriea, Rev. IJrof, K. 
M., 185, 207, 208, 209, 
210, 216 

Bauddhas, 93, 203, 210, 
225 

Baudhayana, 91 
Bcnfey, Sama-veda, 71,118, 
119, 127, 128, 134, 135, 
137, 145, 153, 161, 163, 
174, 227 
Bhaga, 122 

Bhagavad-glta, 100, 185, 
230 

Bhagavata-purTma, 7, 24, 
27, 99, 100, 107, 188 f. 

Bharadvaia, 18 
i BharadvSjas, 118 
Bharatas, 173 
Bharat!, 151 , 162 , 165 
Bhargava, 37 ... 

Bhasna-parichchoda, 216 
Bhoja-r&ja, 224 
BhOr, 3 , 4, 6 , 10 , 72 : 

Bhuvah, 8, 4, 6, 10 — '• 

Bhiigu, 26,117, mm 
Bbyigus, 38 , 129 , 1 30 ^ 182 #, 
Bird, 166 




Blaekie, oh the Theology 
of Hdmer, 109 ^ 

BOfehtiingk and Both, Sans- 
krit Dictionary, 49, 120, 
136, 138, 146, 168, 169, 
227 

BralimK, 13, 18, 25, 26, 
66, 97, 106, 180, 181, 
182, 187, 188, 223 
Brahma, 6, 8, 9, 16, 17, 
18, 22,23,31, 144, 162, 
182 f., 188, 213. 

Brahma - mimansa, 217, 
220 if. 

Brahma-mnnfinsa-bhushya , 
225 

Brahman (prayer) , 121, 
144 

■ (priest), 37 f. 

Brahmans, 23, 29, 65 
Brahmanas, 1, 2, 39, 43 if., 
* 104 f.j 113 

Brahmanaspati, 130, 145, 
149, 158, 160 
Brahmaruta, 32, 34 
Brahmarshis, 26 
Brahma Sutras, 45, 50, 51, 
62, 65, 94 ff., 97, 180, 
207, 213, 223, 225 
Brahma- vadis, 102 
Brahma- veda, 37 
%: Brahma- vidyd, 18 

Brahma- vaivartta-purana, 
17 

Brahmesa, 27 
Briltaspati, see Vrihaspati 
Bfihati metre, 176 
Buddha, 108, 225 


C. 

Calchas, 168 
Caste, 28, 29 
Chaitra, 200 
Chaitya, 12 
Chdmkla, 187 
CharanavyOha, 39 
Charaea, 33, 35 
Charikaa, 35 f. 

• CharakdcWyya, 35 i 
; Chirakadhtaryus, 33. 35 f. 
Ch4rvakas, 12, 45, 225 
Cbhandas, 106 
Chhimdoga, 17 
Chhandogas, 35, 37 f. 

, • ChMiidogya. BrShmaiia, 92 
■ . 1; v S' Chhfindom • Ifpanishad, 
s ; 3 ff., 106 f., ,182 f., 

; |?ft 1861. ; Wm • - ^•SVV: 


Colebrookc, Miscellaneous 
Essays, 45, 47, 51, 52, 
57, 66, 72, 83, 89, 100, 
156, 161, 176, 178, 186, 
209, 211 
Commentary, 19 
Commentaries on the 
Vedas, 2 

on the I)ar- 

sanas, 2 

Commentators, 39 

D. 

Dadhyanch, 117, 120 
Daityas, 225 
Danti, 161 
Darsanas, 2, 103 
Daxa, 122, 188 
Demodocus, 166 f. 

Devas, 119, 149, 160, 227 

D.evadatta, 70 
Dhl, 121 
Dhishana, 225 
Dhishana, 121, 151, 152, 
153, 175 
DhTti, 121 
Dlrghasrut, 116 
Dissolution of the Universe, 
213 

Dushkrita, 35 
Dvaipuyana, 24 
Dvapara age, 20, 21, 22, 26 

E. 

Egyptians, 95 
Ekavimsa, 7 

Elemental origin of the 
Vedas, 3 if. 

Euripides, 162 

G. 

Ganambika, 161 
Gandharva, 156, 158 f. 
Gandharvas, 27 ff. 

Ganesa, 161 vf 

Gaurl, 161 
Gaya, 140 
Gayatra, 7 

GayatrT, 6, 7, 8, 159, 161, 
173,176 

— , varieties of, 16 1 
„ mother of the 
Vedas, 9 
Girisa, 188 
God#,66, 6.9 f. 

Gaurayhj 11:1 


! Goldstucker- i Dictionary, 

— Manava- 

.kalpa-sutra, 227, 228 ff. 

! Gotaina, author of Nyfiya 
| Sutras, 73 ff., 216, 2^2 
Gotama, rishi, 131 
Gotamas, 129, 134, 138, 
139 

Grammar, 19, 105 " 

G recian bards, 165 ff. 
Gritsamadas, 129, 131 
Grote’s History of Greece, 
165, 167, 168 f. 

Gunas, 102 
Guru, 91, 199 


H. 

Ilall, Sankhya Prav. Bh., 
96, 100 
Hausa, 29 
Hanta, 150 
Hari, 28, 189 
Haridiisa Bhattucharyya, 
211 

Harivansa quoted, 8, 9, 10 
Helicon, 165 
Hellas, 168 
Herodotus, 95, 108 
Hesiod, 95, 165 ff. 
Hiranyagarbha, 9, 183 
Homer, 165 ff. 
liotrii, 151 
Hotri, 3 

Hymns, see Mantras 


■ l ' /: .\ 

Inferior science, 18 
11a, 151, 152, 155 
liiad, 166, 168, 169 \ 

Ilion, 168 

Indra, 29, 70; 117, 118, > 
120, 123-131 passim, 
133, 134, 135, 136> 137, 
139,’ 140, 141, 147, li8, 
152, 156, 163, 170, 173, 
174, 180, 181, 188 
— — , sceptical doubts re* 
garding, 1$1 

-, source of inspire* 

_ tion, 159 f. 

ftvara, 43, 82, 107, 180, 
209 f., 211 ff., m%4 

Isvare (MabSdeta), 224 
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Itihtoa, 2, 8, 1 7, 22, ^24, 
73, 00, 94 If,, 104 i., 
1061, 1*6 f. 

J. 

Jagatl metro, 7, 173, 176 
Jaimini, 22, 24, 27, 66, 87, 
ir2, 116,190,207, 221, 
226 

Jalada, 37 
Jamadagni, 153 
Jan (to generate), 128, 
133 

Janaka, 38 
Janamejaya, 35 
Janardana, 189 
Jaradgava, 63, 64 
Jatavedas, 131, 137, 138, 
1^8 

John (St.), Ms first 
Epistle, 135 

L- bis Gospel, 135 

Jupiter, 165 fF. 
Jyotishtoma, 49, 61, 65 


KatySyana, 91 
Kaurma-purana, 222 
Kausika, 145 
Kausbitakl Br., 4 
Kaushitakins, 39 
Kauthuma, 59 f., 87 ff. 
JCautsa, 108 
Kftvi, 116, 147 
Khila, 35 
Kikatas, tf2, 112 
Kratu, 188 
v Kri (to make), 128 
Krishna Dvaipfiyana, 21 
22 ’ 

Krita yuga, 20, 23, 29, .30 
Ksbattriya, 95 
Kuiluka* on Manu, 5, 11, 
12, 15, 92, 213 
Kutnilrila, 190, 209, 230 
Kusikas, 129, 144 f. 
Kusumanjali, 180, 196, 20o, 

211 ff. 

Kusimibinda, 60 
Kutbumi, 60, 87 
Kutsa, 111 


K. 

Kaiyyata, 228 IF. 

Kalania, 49 
Kalapa, 200, 210 
Kalapas, 229 
Kalapa, 200 
Kalapaka, 62, 216, 230 
Kalatyayapadishta, 216 f. 
Kalchas, 167 
Kali-yuga, 225 
Kalidasa, 50, 51, 88, 91, 
197,202 

Kanada, 98, 222, 225 
Kanra, 117, 126, 140, 148 
Kanvas, 148 

Kalpa or ceremonial Insti- 
tutes, 19, 91 f., 103, 

Kamla^’ 20, 84, 95, 96 ff., 
181, 213, 226 

Karmasrddm, lol 

Karitikeya, 161 

200 , 2151 * 

KaiKa tJpamflKad, 19‘ 

k 4«9 ft, 87^200 : 

m r mr 


L. 

Langlois, translation of the 
lUg-veda, 119, 176 
Lassen, Ind. Ant., 21 
Laukayatikas, 221 
Linga-purana, 161 
Lokayata, 209 
Lomaharshana, 24 


M. 

Madbava, author of Nyaya- 
mfda-Vistara, 87 
, author of the 

Sarva-darsana-sangraba, 

190 

— , author of the 

Vedartha-prakasa, on T. 
S., 5, 44, 47 ff., 88 
Madbu, 21 

Madhusftdana barasvati, 
lCflff.,217 
Madras, 64 

Magbavan, 118, 119, 134, 
144, 148, 160 
Mahabharata, 22, 50, 60, 
88, 197 f., 216 

- ~ - — — Quoted, o, 10, 

21, 23, 30, 31, 51, 90, 
92, 97, 100, 106 


Mabilbhasbya, 165 
Mabadeva, 5, 161 ' ^ 

Mabasena(Kfirttikeya), 161 
Mabat, 102 

Mabesvara, 5, 71, 222_ # 
Mahldhura on tbe Yaj. 

Sam, 189 
Maitreya,- 20 
Mtil at! Mudhava, 199 
Man, 175 f. 

Mandhatri, 126 
Muna (Agastya), .143 
Manamanobara, 202 
M unava-kalpa-siitra, 228 ff. 
Mamsba, 121 , 

Mannian, 1*21 . 

Mantras, 1, 26, 43 ff., 80, 
121, 187 

1 , magical power 

ascribed to, 172 ff. 

Manu, 22, 23, 92 ff., 97 
117, 119,122,142,1821, 
188 

Manu's Institutes, 4, 6, 11, 

12, 13, 14, 15, 30, 43, 

90, 93 

Manvantaras, 11, 21, 24 
Marlchi, 188 _ 

Mnriits, 70, 123, 125, 127, 
131, 139, 144, 147, H9 
Mati, 121 
Matsya Parana, 35 
Mauaa, 37 
Maya, 102 
Medliatithi, 6 
Medbavi, 116 
Meru, 32, 34 

Mitra, 122, 124, 132, 136, 
148, 149, 164, 176, 180 
Mini ansa, see Purva-mi- 
iminsa 

Mimftnsakas, 56, 73ff.,93f., 
102, 179 f., 190 ff. ■ 
v their alleged 
atheism, 207 ff. 
MTmaiisa-varttika, 209, 230 
Moxa-dbarma, 222 
Mudakas, 229 
Muller, M., 43, 132 ^ 

Ancient San- 

krit Lit., 49, 36, 39, 80, 
93, 105, 177, 178 

_ — Oxford Essay, 

26 

Jour, of Ger* 
Or. Soc., 49, 72, 9|v. 
Mundaka Up., 1 7, 103, 
105 f., 181 f. ; 

Munis, 101 £, 116 
Muses, 165 ff. 
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X y \ 

N&bMka, }M 

Nubhaka, 126 

H agelbacli's Nachhomer- 
isfihe Tbeologie, 171 
NSgojibbatta, 226ff. 
Nabusha, 181 
NaichasSkha, 62. 
Naiyayikas, 179f>, 190 
203 * 

N3aatvas (Alvins), 136 
Naraaa, 186 f., 188 f. 
NSrdyana, 22, 28, 29, 222 
Karayasa-tlrtba, 211 
Nigaaa, 27 
Nigama,'91 

Nirukta, 46 f., 90, 91, 105. 
lQ9ff. r 126, 142, 143, 
160,154, 176, 210 
Nlthaf 121 
Nivid, 121 
Nodhas, 131 
Nyaya, 101, 112, 220 

Sotras, 73 ff, 84, 
210, 216 

are they 
tbeistia? 230,216 
Ny&ya-bbdshana, 191, 203 
Kyaya,*mala -yistara, 86 ff., 
MSI, 93 f. 

Nyaya-autra-vritti, 73 
O. 

Odyssey, 166 f., 169 f. 
Olympian Muse*, 166 

Omkura, 26, 26, 29 
Oracles, 170 


P. 


Padma-pur&na, 209, 224 
Paila, 22, 24, 27, 190 
Paingius, 39 

PancLda^stoma, 7 
Pandits, 103 
Pfiniirf, 39, 87, 200 
Parameitara, 43, 483, 
196 ^ 198 ^‘ % * 
Par&ara, 22, 24, 27, 221 f. 
Parpara UpapurOna, 221 
149 


PSgnpatas, 102 

P5t«njala#,l02 


,225 


Patanjali, Mahabh&ihya, 
39, 228 ff, 

~~ Yoga, 220 ff 

Paulk, asa, 187 
Paurusheya, 8, 50, 82 
Paurusheyatya, 199 
Pavana, 3 

P ertsch, alphabetical list of 
initial words of r&to, 71 
Phemius, 167 
Phmacians, 166 
Philosophical systems, lOOff 
Pippaladakas, 229 
Plati, 140 
Polyphemus, 61 
Prabnakara, 91, 190, 199, 
209 9 

Pradhana, 98, 102, 223 
Prajapati, 3, 4, 6, 8, 9, 11, 
^ 71, 73, 90, 182, 183 
Prakfiti, 98, 102, 222 
Pramaganda, 62 
Prasna Upanishad, 98 
Prasthana-bheda, 101 ff. 
Pratridah, 143 
Praudhi-vada, 224 j 
PrSvahani, 60, 61, 63, 
112 * 
Priyaraedhas, 117 
Prosody, 19 
Pulastya, 188 
Pulaha, 1 88 
Pundarlkaxa, 198 
Puranas 2, 8, 17, 22, 24, 
39, 40, 50 94 ff, 101 
104 f., 186 £ ■*’ 

Punlravas, 27 ff, 104 
Purusha, 10, 43, 82, 83, 
87, 161, 199, 222, 226, 
227 

Purusha-medha, 35 
Purusha-silkta (R. V. x 
90, 1, 9), 10, 43, 50, 
198, 227 

Purva - mlm&nsa SQtras 
quoted, 52 ff, 69, 85 ff 
190 ’ 

Pushan, 123, 161, 180 

R. 

* 

Raghus, 202 

Raloganas, 138 
R&j&s, 29, 102 
Rajashya sacrifice, 96 
R&m&mjas, 102 
RSmSyaga, 60 
Rathautara, 173 


fiatjouBlistio treatises, 13, 

Raxases, 38, 130 > '.v. 

Ri (to more, send forth), 
136 ,l 

Ribhus, 133, 159 
Ricb, 121, 165 
Rik-yerscs, 7 

Rig-veda, quotations from. 
First Mandala— « 
1 , 2,-117 
3, 11, 12,-151 
12, 11,-121 
18,6,7,-166 
20, 1,-129 
22, 10,-161 
27, 4,— “122 
31, 1, 2,-147 
31, 11,-161 
31, 18,-129 
37, 4,-148 
40, 5, 6,-168 
48, 14,-117 
60, 3,-122 

60, 6,-138 

61, 2, -137 

61.4, -137 
61, 16,-129 

66.2, -147 

67.3, -173 

77.5, -138 
78, 6,-138 
80, 16,-117 

89.3, -122 
91, 11,-138 
94, 1,-137 
96, 2,-122 
102, 1,-138 
109,1,2,4,-152 
116, 1,-136 
117,25,-129 
118, 3,-117 
130, 6,-131 

130, 10,-122 

131, 6,-117 
139,9,-117 

143, 1,-122 • 

152.6, -149 
164, 5, 6,-177 
164, 26,-173 
164, 37,-177 
171, 2,-131 
176, 6,-117 

179.2, -141 

183.6, -138 
Second Mandala— - 

1.2, -169 
3,8,-162 

17, 1, 122 : • 

; ;X, 
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3 . 2 , -158 

24 . 1 , -122 
85 , 2,-131 

38 , 8,-129 
Third Mandate — 

1 , 20,-123 

2 . 1 , -133 
18 , 3,-152 

21 . 3 , t -147 * 

29 . 16 , -144 
30 , 20,-129 
32 , 14,-152 

39 , 1,-123 
43 , 6,-144 
63 , 9,-144 
63 , 12,-173 

64 . 17 , -159 
68 , 3,-117 
62 , 7,-123 
62 , 10 ,- 6 , 161 

Fourth Mandala — 
3 , 16,-138 
6 , 3,-156 
6 , 6,-167 
6 , 1,-167 
6 , 11,-129 
11 , 3,-167 
16 , 20,-129 

20 , 5,-117 

32 . 12 , -138 
34 , 1,-152 

43 . 1 . 2 , -163 

60 . 1 , -118 
Fifth Mandala — 

2 , 11,-131 
11 , 6,-139 
22 , 4,-139 
29 , 1,-147 

35 . 4 , -173 

40 , 6,-173 
42 , 6,-118 

42 . 13 , -123 

45 . 4 , -139 
56 , 8,-123 

Sixth Mancfela — 
14 , 2,-147 

16 , 47,-132 

17 , 13,-123 
18 , 16,-169 

19 . 4 , -118 

21 . 5 , - 118 . 

21 , 8,-118 
22 , 2,-118 
22 , 7,-124 
26 , 8,-169 

82 . 1 , -132 

84 . 1 , -124 
38 , 3,-139 


Rig-vcda continued. 

Sixth Mandala — 

44 , 13,-124 
47 , 3,— 162 
47 , 10,-159 
5 48 , 11,-124 
49 , 1,-124 

60 , 6,-124 * 

50 , 15,-118 

62 , 4,-124 
75 , 19,-174 

Seventh Mandala — 

7 , 6,-132 
16 , 4,-133 
18 , 1,-118 
19 , 11,-174 
22 , 9,-133 
26 , 1,-133 
29 , 4,-118 
31 , 11,-134 
33 , 3,-174 

33 , 7 - 14 ,- 142 , 143 

34 , 1,-153 
34 , 9,-153 
53 , 1,-119 

63 , 2,-124 
66 , 23,-124 
69 , 4,-125 

61 , 2,-136 
61 , 6,-125 

64 , 4,-132 

66 , 11,-164 

67 , 5,-139 
• 76 , 4,-119 

86 , 1,-139 

87 , 4,-144 

88 , 4,-144 

90 , 3,-153 

91 , 1,-119 
93 , 1,-126 
94 , 1 , 2,-134 

96 , 3,-153 

97 , 3 , 6 ,- 169 , 160 
97 , 9,-130 

Eighth Mandala — 

8 , 3,-146 
6 , 18,-139 
6 , 24,-125 

« 6 , 10,-146 
6 , 11,-125 
6 , 33,-132 
6 , 41, — 147 
6 , 43,— 126 
8 , 8,-140 
V 12 , 10,-125 
12 , 14,-166 

12 , 31,-136 

13 , 7,-160 
13 , 26,-136 

p 16 , 7,-174 


Rig-veda continued. 
Eighth Mandate— 

16 , 7,— 147 
20 , 19,-126 
23 , 14,-125 
25 , 24,-126 

27 . 11 , -140 
36 , 7,-119 
39 , 6,-126 

40 . 12 , -126 

41 . 2 , -126 

41 . 5 , 6,-163 

44 , 12,-126 

48 , 3,-162 

49 , 9,-174 

61 , 4,-130 
55 , 11,-127 

63 , 7 , 8,-127 

64 , 6 ,- 61 , 68 , 164 
66 , 5 , 6 , 12,-127 
77 , 4,-134 

84 , 4 , 5,-134 

88 , 4,-149 

89 , 3 , 4,-151 

89 , 10 , 11,-150 

90 , 16 , — 150 , 153 
Ninth Mandala — 

9 , 8,-127 m 

25 . 6 , -163 
33 , 5,-163 
42 , 2,-127 

62 , 1,-71 
73 , 2,-136 
76 , 4,-163 
87 , 3,-145 

91 , 6,-127 

92 , 3,-164 
96 , 1,-435 

95 , 2,-163 

96 , 11,-119 
96 , 5 - 7,-163 
96 , 18,-147 
99 , 4,-127 
107 , 7,-147 
110 , 7,-119 

Tenth Mandala — 

4 . 5 , -157 

4 . 6 , -128 ; 

7 . 2 , -135 
14 , 16,-120 

20 , 10,-149 

21 , 6,-157 
23 , 5 - 7,-136 
26 , 4,-161 
27 , 22,-148 
36 , 6,-153 

39 , 14 ,- 132 , 164 
42 , 1,-140 
64; 6,-130 
66 , 14 ,- 120 ^ 



Tenth Mahdala-* 

- 

^57, V-227 ' 

61, 7,-149 

62, 1, 3, — 141 
f 62*4, 6,-142 

63, 17, — 140 • 

67,1,-136 

71, 1-6,— 164 
71,3,-73 

72, 1, 2, — 146 

79, 1,-146 

80, 7, — 133 

88, 18,-177 

89, 3, — 128 

90, 1,-43 

90, 9, — 10, 60, 198, 
227 

91, 8,-157 
91 j 13,-128 
91, 14,-136 
96, 5,-120 
96, 10,— 155 
96, 11,-128 
98, 9,-120 
101, 2,-130 
10i# 6,-140 

109, 4,— 146 * 

110, 8,-155 

111, 1,-140 

112, 5,-148 
112, 9,-160 
114,8,9,-174 

115, 5,-148 

116, 9,— 137 
125, 3-5, — 155 
129, 5, ^5, 178 
129, 6,-46, 180 
129, 5-7, — 178 
430, 17, — 175 
lWi 5,— 158 
•t$4, 2, 5,-146 
167, 1,-146 
176,2,-156 
177, 1,-156 
190, 1,-146 

Riskis, $ 89 f,, 95, 107, 
109 f^- , K ;- 

distinguished as 
n^w aud oM, H6 

r speak of themselves 
is Mthoys of hymns, 

. 128 If, • < 

•, supornatural cha« 
racter ascribed to, 141 ff, 

' conseious of divine j 

iu^ j 

Vr— the fr op posfto views I 
how xeconoiteahle, 171 & • j 




Rishis, their 
ignorance, 177fl 
— , their idea of inspi- 
ration different from that 
of later writers, 179 f. 
rival the gods,180f. 


Ritual, 18 
lloer, ^Bibliotheca Indica, 
7, 8, 19, 96, 100, 150, 
*181, 187, 216 
Romaharshana, 22 
Roth, Illustrations to Ni- 
rukta, see Nirukta. 
Roth’s Lexicon, see Boeht- 
lingk and Roth. 

Rudra, 16, 46 f., 161 
Rudras, 69, 130 


, S. 

Sahara, 190 
Sadasaspati, 156 
Sagara, sons of, 97, 99 
S'akhas of the Veda, 11, 
20,39,60, 83,216 
Suma-rathantara, 7 
Sfiroa-vcda, impurity of its 
sound, 15, 16 

Siiina-veda quoted, 71, 132, 
134, 135, 137, 116, 147, 
149,161,163, 174 
Scinian, 121, 143 
Sjima verses, 7, 176 " 

S'aml wood, 28 
Samidhenis, 79 
S'amsa, 121 
Sanaka, 188 
Sanatkuipara, 186 f, 
Sanhitas of the Veda, 19, 
27,104,106 

S'ankara Achuryya, 45, 52, 
65 if., 83, 94 ff,,.. 101, 

104 f.» 178, 180, 182, 
187, 188, 207, 213, 223 

SankHfas, 98 L, 102, 203 
Sankhya, 101, 112, 220 ffV^ 
— Aphorisms, 81 ff,, 

105 

S&nkhya-kitrika, 86, 162 
Sankhya- pravachana - bha- 
shya, 217 ff, 

S'antanu, 26 ■ 

Saptadasa-stoma, 7 
SarasvatT, goddess, 10, 23, 
151, 152, 153, 155, 170, 
180 

— ^ — > mother of the 
Vedas, 1(T,; ^,V 

S'Mraka Satrap 65 "f 5 > 


S'arfrak* / 

•' i%a, 86 :/V 
Sarva- darsaair 
190 ff; ;■ 

S'atapatha Brahmaua 
quoted, 3, 7,29,36, 113, 
,120 . y 

Sattva guna, 11, 102, 185 
Setyavaha, 18 
Satyavatt, 27 
Sauiiafea, 18 
S'aunakas, 37 
Savitpi, IjSl, 176 
SdvitrT, 6 •,/ ' 

Sayana, VedSrtbaprakasa, 
or commentary on R. V., 
40 ff, 61, 59, 61, 63, 
106, 117, 120,421, 122, 
123,124, 129, lit, 132 f., 
138, 147, 149, 161, 167,: 
159, 173, 178, 179, 226 
Saxat-krita-dharmin, 210 
Siddhanta-muktuvali, 216 
#iva, 35, 161, 188 
S’ilcsha, 58, 105 
S'insapa (sisu), tree, 204 
S'lokas, 8, 104 
Smriti, 13, 43, 44 ff., 91, 
93, 95 f, 100, 198, 223 
Sobhari, 125 

Soma, god, 119, 127, 135, 
138, 147, 148, 164, 176, 
180 

source of inspiration, 
162 f. ’ 

Soma, juice, 152 
Somasarman, 201 
Souls, diversity of, 98 
Sound, eternity of, 52 ff. 
Speech, 5, 108, 150 r 

Bphota, 25, 72, 84 f. 
Sramana, 187 ^ 

S'ruti,l*ll, 1 3, 100 
Stoma, 121 
Stuti, 121 

S'Mras, 50, 66 v ; ^ 

Sukta, 121 * . ’ • J 

Surqati, 121 " : rii 

Suihantu, 22, 24, 27v 19d. 
Sun, 3 ff., 

Superior science,;!^ ; 

Sushtuti* 121 ' ; ; : yy; 

;Sa*a,;Ji#4f 
Sutras or Aphorisms, A 
39,104 

SvadhS, 150, 178 - 

fWjA i r 6, 10 • ; - 

SviWihaou, ;yy. 
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S^ibha, 6, 71, 73, 83, 

Sr&yaWbura manvantara, 

S'yetSsvatara, sage, 181 

— — Upanishad, 
96, 100, 181 - 
S'ySvSs'vhj 119 


Taittinyas, 33 
Taittirlya Brabmana [?], 
173,227 

■«. — - Sanhitfi, 88 

S'akba 60, 87, 

200 

- w TTpanishad, 98 

— 3 Y aj ur-veda, 35 
Tamas, 102, 224 
Tamasa forks, 224,« % " 
Tapaa^ jJt&F 

"TarkS-s^igra^Rj 209 f., 216 
Tax (to fabricate), 128, 13|| 
Tbamyi#, 166 
Theogotp, 165 ff* 

Thestor, 168 
Threefold science, 28 
Tirasohl, 134 
Tittiri, 33, 60, 87 
Treta yuga, 20, 27 ff. 
Tris#vi, 35 
Tyishtubh, 7 
Tritsus, 174 
Trivial, 7 
Tvasbp, 149 : 


TJdayana, 180, 191, 203, 
204, 206, 211 ff.;- • 

Ukfhv’T/m, 

v 176 , 'V s > 

Ulysses, 166 

Upanishads, 1,2, 8, 17, 26, 
40. 108 ff., 106, 181, 226 

Upapuranas, 17 , : 

TJfva^;a7ff, 104,143- 

Wanaa, 145 ’ 

TJ$bas;.t89 
Usbraas, 28 . 

: XJsbmb metre* 7,, 176 
Utpannatva, 199^ 


Vacb, 73, 108, 121, 150, 
141, 153,15^ 165, |70, 
. 180 


Y^tlvara, 191, 202 
Vajasaneyins, 36 
Vaiasaneyi ritual, 35 

Sanbita, or 

whiteY ajur-veda, quoted, 

35; 120, 146, 155, 101, - 
227 

tyaiins, 33, 35 
1 ValrQpa, 7 

Vaisampayana, 22, 24, 27, 

32 If., 35, 190 
Vaiseshika, 95, 220, 225 
Yaislmavas, 102 
Vaisvanara (Agni), 133 
Yaivasvata Manvantara, 

21, 22, 27 

Vaktratunda (Ganesa), 161 
Yalakhilvas, 145, 160 
1 Yiiliruki,* 60, 89 
Yaruna, 124, 132, 136, 
139, 143, 144, 149, 170, 

no, m , . . 

*• s tee of mspira- 

W tioim 163 f. 

Varutri, 151 
Yasbat, 150 
Yasbatkara, 10 
Vasisbtha, 142 ff., 153, 
171, 179 

Vasishtbas, 120, 143 
Vastosbpati, 149 
Yasus, 69 f., 130 
Yatsa, 140 
Yatsayaria, 210 
Yayu, 119, 170 
Yayu Purana, 17, 22, 33, 
35 

Vasudcva, 97 
L Yeti an gas, 68, 91 
Yedunta, 101 ff. 

Sutras, 65 ff. 

^lYedandsts, 102, 179 f. 
Wcdartba-prakiisa on R. V., 
40 - * 

y — onT. S., 

6 #-6, 44, 47 ff., 88 f., 90 
isYedas, their elemental 

origin, 3 if. 

, world formed from, 

4,5,71 

issued from Brahma's 

mouth, 6 f. 4 ; 

, breath of great 

Being, 7 f., 83 f., 104 f., 
212 

— . — identiliod 'with 

0, speech, mind, and life, 8 
0 identiffesd with Vish- 

nu, 11, 16 


Ycdas sprung from the 
Gayatrl, 9 ^ ^ 

— — sprung from oaras- 
vatl, 10 „ 

sprung from ruru- 
sba, 10 . 

— — — • sprung from tinny 11 
sprung from remain- 
der of sacrifice, 227 
— — classed with other 
S'fistras by the Upani- 
shads, 8, 105 If. 

power, dignity, etc., 

of, 12 ff. ' : ~ 

- , division of, 11* 20 ff. 

, original extent , of, 

21,22 • /■ 

— — , mutual hostility of 
the different schools of, 
36 ff. 

— a.-; arguments in sup : 
port of their authority, 
39 ff., 52 ff., 73 ff., 86 ff, 
196 ff, 212 If. 

eternity of, asserted, 

11, 52 ff., " 69 ff., 107, 
164, 196 ff. 

t eternity of r denied, 

73 ff., 81 if., 21 i ff. ’ 

superior to other 

S' astran, 90 if. 

self- proving power, 

107 f. “ . 

seen by the. rising, 

107, 109 * 

, remarks on tbe ar- 
guments in support of, 

108 ff. 

really composed by 

tho rishis, 1090., U4 

contrasted with later 

S'fistras, 114 

character and con- 

, tents, 2, 109 ff, 114 f. 

- , distinction of new 

, and old bvmns in, 1 16 ff* 

} see iiishis 

d Vedic Sanhitas, 103 
Vedhas, 116 

l Vedavyusa, see YySsa. 

Verbal Divinity, 188 f. 

’s Yidcba, 38 

Yidvan - moda - tarangigi, 
it 208 

■ ViifTana Bhiksbu, 81, 209, 
217 ff, 

h Vidya, 104 
8 Vimada, 1 35, 136, 149 
i- Vimada& f 135 
Vipa4cl0t,U6 
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Vipra, 116 
Virai metre, 7, 176 
Viriipa, 61, 08, 164 
Vishnu, 11 1L, 20, 24, 36, 
99, 160, 163, 189, 198, 
226 

Vishnu Pnmna quoted, or 
referred to, 4, 6, 'll, 16, 
20 ff., 31, 100, 210, 

224 

Yisvumitra, 144 f., 173, 
179, 181 

V i svanfdl ia Bh attacharyy a. 
.73, 217 
yisvava.su, 163 
Visvedevas, 70, 176 
Vrihad Aranyaka Upani- 
shad, 7 ff., 38, 71, 1 03 ff., 
108, 160, ISO, 187, 217 
VphaduktTia, 130 
yrihat-sama, 7 
Yriliaspati, god, 118, 154, 
158, 176 

■ , heretical teacher, 

225 


Vribaspati, author of a 
smfiti, 92 
Vrittru, 126, 127 
Vyahritis, 26 
Yyakiiyanas, 105 
Vvasa, 20, 21, 22, 24, .26, 
‘60, 73, 88, 190, 221, 
224 


W. 


Weber Ind. Lit,, 35 

Ind. Stud. 4, 36 ff., 

100, 101 

— Vaj. Sanhita, 100 

Yaj. San, Spec,, 

173 

Wilson, H. H., 2 ... 

— ... translation 

of Vishnu Purana, 4, 7, 
11, 16, 20, % 29, 31, 
35, 99, lOOf&tty 210,: 
224, 225 


THE END. 


Wilson, JL TL, truncation 
i of Rig-- veda, 1 52 ,4 7 7 

' — ~~ SSSnkhya' 

k&rika, 25, 162 


Y. 

YajfTiuiatta, 70 
Y aj ua-paribhasbS, 44 " 
Yajnavalkya, 82 ff, 38 
Yajur-veda, see Veda, and 
Tai t tinya a n d Yaj asaneyi 
Sank itas. 

Yajush, 3 21 
Yaj ush- verses, 7 
Yam a (Agnir), 143 
Yama, 116 . 

Y5ska, see Nirukt’i. 
Yfttudliana, 110 3 
Yoga aphorisms, 224 

-philosophy, $20 

Yoffas, 86, 102* 

Yogis, 222 
Yugas, 22, 106 
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